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Afina terra natia, 
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(My country, dear Motherland, 

The life thou gavest me, behold, I now restore. | 
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Farewell, great Worker ! Dreamer of great dreams ! 
Who dared to gaze back in the depths profound 
Of India's glorious past ; who sought and found, 
In our beloved Motherland, the streams 

Of Holy Ganga, that from Siva's hair 
Descending, offered draughts of Wisdom rare 
To thirsting souls of men. Now underground 
This Ganga flows : how drag her out once more 
To surface, whereby, as in days of yore, 

Our land become a place of pilgrimage,— 

This was the only thought that did engage 

Each moment of thy life. God-giv'n thy store 
Of gifts thou didst for India freely pour ; 

Come back,—for Service greater than before. 


* Reproduced with permission from the Calcutta Review, July, 1924. 
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| | | ४ COIT COPONIES 
THE PRINCIPLES AND METHODS OF TAXATION , . 
IN ANCIENT INDIA. S a. 


College, Calcutta, Lecturer, Calcutta University. 


- 


In Hindu India of bygone days the activities of the “a 
‘State took manifold forms. The long list of superintendents 





given in Kautilya's Arthaéastra (e.g. superintendents of mines, 
of metals, of ocean mines, of salt, of gold, of commerce, of 
forest produce, of the armoury, of tolls, of weaving, of 
agriculture, of ships, of cows, horses and elephants, of pasture 
lands, ete.) clearly indicates the nature and range of the 
multifarious functions undertaken by the State. Thus, accord- 
ing to Kautilya, the king is expected to carry on mining 
operations and manufactures, exploit timber and elephant- 
forests, offer facilities for commerce and cattle-breeding, 
construct roads for traffic, both by land and water, and set up 
market towns; he is also expected to “exercise his right of 
ownership with regard to fishing, ferrying and trading in 
vegetables"; he is to provide the orphans, the aged, the 
infirm, the afflicted and the helpless with maintenance, protect 
the interests of agriculture and agriculturists, make provision 
for pasture grounds on uncultivable tracts, and so on. The 
proper performance of all these functions presupposes the 
existence of a well-filled treasury; and Kautilya is careful « 
to inculeate the sound doctrine that “all undertakings depend 
upoy finance; hence foremost attention should be paid to the 
treasury." 

* A well-filled treasury presupposes a well-ordered system 
of taxation which, again, must be based on certain funda- 
mental principles—the principles of equality, certainty, 
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» 2 > THE PRINCIPLES AND METHODS OF TAXATION 


convenience and economy: it should distribute the burden n 
fairly, each tax should yield revenue without waste or needless” 


cost, and the system should be such that the contributors 


should know approximately what they are paying. These. 
|. principles have been expressed in the classical formule of | 


Adam Smith, viz. :— 

1. The subjects of every state ought to contribute 
towards the support of the government as nearly 
as possible in proportion to their respective 
abilities, i.e., in proportion to the revenue which 
they respectively enjoy under the protection of 
the state. ' " 

2. The tax which each individual is bound to pay, 
ought to be certain, and not arbitrary. "The form 
of payment, the manner of payment, the quantity 
to be paid, ought all to be clear and plain to the 
contributor, and to every other person 

3. Every tax ought to be levied atthe time or in 
the manner, in which it is likely to be convenient 
for the contributor to pay it. 

4. Every tax ought to be so contrived as both to take 
out and to keep out of the pockets of the people 
as little as possible over and above what it brings 
into the publie treasury of the state. 

These maxims inculcating equality, certainty, convenience 
and economy were not unknown to Hindu writers. Analogues 
of these principles abound in all the old Hindu texts. The 
maxims quoted below are suggestive of Adam Smith's first 
principle, and indicate that taxes ought not to be oppressively 
high, that they should be proportioned to the ability of 
the subjects to pay, and that they should not be heavy enough 
to destroy the tax-payer's productive capacity altogether. 


Thus Sukracharya says, “the king should receive rent from ° 


the peasant in such a way that he be not destroyed, It is 
to be realized in the fashion of the weaver of the garland, 
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sot of the coal merchant" apparently because the coal 
merchant sets fire to the woods to ke charcoal and thus 

~ «destroys the whole property, whe y: e weaver of garlands : 
plucks from the trees only those flowers which are full-blown . 

. p and preserves the rest as well as the trees for future use. In". 

the Santi Parca of the Mahabharata the idea finds expression — 

in the following couplets: |. 
bd (a) “Taking note of the sales and the purchases, the 
atate of the roads, the food and the dress, and 
the stocks and profits, of those that are engaged 
in trade, the king should levy taxes on them." 

(b) **Ascertaining on all occasions the extent of the 
manufactures, the receipts and expenses of those 
that are engaged in them, and the state of the 
arts, the king should levy taxes upon the artisans 
in respect of the arts they follow." 

(c) “The king may take high taxes, but he should 

d never levy such taxes as would emasculate his 

. people 
Adam Smith's second principle finds its echo in the 

following text of the Mahabharata *'The king should 
impose taxes gradually and with conciliation, in proper season 
(yathakalam) and according to due form (yathavidhi).” The 
words clearly indicate the existence of prescribed formalities 
previously known to the taxpayer. All the Hindu writers 
have carefully laid down the minute fractions and proportions 
of the various kinds of commodities that have to be paid by 
the various classes of persons and have vividly described the 
method and procedure of making such payments of the 
king. It is clearly evident that everybody was certain as to 
whit tax he was to pay, how he was to pay, and when he was 
to pay. ‘There were the Collector-General, the Chamberlain 

the Superintendents of Accounts, of Store-house, of Commerce, 






Lil 


+ Sukraniti, 222-223. * Santi, lxxvii, 12, 
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‘etc,, with minute and definite instructions regarding the 
form, method and procedure of taxation. There can be 
no question, therefore, that Adam Smith's principle |. of 
certainty was clearly understood and acted upon by the Hindu 
financiers. 

The third principle of convenience was also not unknown 
to the Hindu writers on public finance. ‘Thus in the 
Mahābhārata it is clearly stated that “the king. should 
never impose taxes unseasonably." * Again, we find the positive 
dietum that * the king should take wealth from his subjects 
at the proper time.”* The tax was to be realized in such 
a way that the tax-payer “may not feel the pressure of 
want"; the convenience of the tax-payer as regards the 
time and manner of payment was thus a matter of great 
concern to the Hindu writers. 

The fourth canon of Adam Smith—the canon of economy, 
a canon which can only be acted upon by a highly efficient 
administration—points to productiveness as the fundamental 
fact in taxation. The aim is revenue, and in its acquisition 
the productive powers of the community are not to be reduced, 
i.e. taxation should be so arranged as not to diminish the 
efficiency of land, labour or capital. ‘This principle was also 
operative in the Hindu scheme of taxation under which no 
tax was to injure the source or to reduce capital or to cause 
harrassment to traders. The following texts well illustrate 
this principle: 

(a) “The king should receive rent from the peasant 
in sugh a way that he be not destroyed,” ® 

(०) “No tax should be levied without ascertaining the 
the outturn and amount of labour that has been 
necessary to produce 11.7! * s 


१ As costhdne na cakale karam tebh yo nipAtayet (loc. cit.) 
* Santi, cxx, 33. 

* Sukraniti, loc. eit, 

१ Sünti, Ixxxvii, 15, 
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(c) “After due consideration the king shall always fix 
in his realm the duties and taxes in such a manner 
that both he himself and the man who does not 
work receive their due reward." 

The Hindu system of taxation was not only based on sound 
principles: but it also contained a well thought-out. scheme 
of exemptions, remissions and gradation of taxes. “ Though 
dying with want,” so runs Manu's strict injunction, “a 
king must not levy a tax on Srolriyas. “Those who 
perform sacrifices (J?/cik), spiritual guides, priests and those 
learned in the Vedas shall be granted Brahmadaya lands 
yielding sufficient produce and exempted from taxes and 
fines.” The Brahmanas were not only exempted from taxes 
and fines, but they were under the special protection of 
the king and the community. They were like  Plato's 
Guardians—free from worldly cares and anxieties—always 
devoted to cultural and religious pursuits. As Visnu says, 
“the king must not tax the Braihmanas, for they pay the 
tax already in the shape of dharmacara, ie. the king 
shares with them their merit of performing religious 
rites and sacrifices." The king was to see that in 
his kingdom no Srotriya pined for hunger; he was to give 
them land yielding sufficient produce for their maintenance ; 
he was to provide them “ with forests for some plantation, 
and for the performance of penance, such forests being 
rendered safe from dangers from animate and inanimate objects, 
and being named after the tribal name (gotra) of the Brahmanas 
resident therein". This benevolent attitude of the State 
towards the Brihmanas is of great significance. These 
Brühmanas were the repositories of the best cultural traditions 
of the race, and their comparative freedom from worldly cares 
enabled them to devote their whole time to the development 


! Manu, vii, 125, 
* Ibid, 133. 
७ Viguw, fii, 13. 
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of original ideas and their transmission through the Brahma- 
cüris under their care: they were the recognized teachers 
and leaders of thought; and every Srotriya's home was 
an academy of learning from which bands of scholars 
went forth into the world carrying the torch of learning far 
and wide. ह , 
It cannot be said that the State was partial to the 
privileged class of Brüáhmanas: for the Hindu scheme of 
exemptions and remissions extended to other classes as well. 
Thus Manu enjoins: “A blind man, an idiot, a cripple who 
moves with the help of n crutch, a man full seventy years 
old and he who confers benefits on Srotriyas shall not be 
compelled by any king to pay a tax".^ There is an 
element of larze-hearted humanity in this injunction which 
one misses in most modern schemes of taxation. <A similar 
spirit animates the rule requiring mechanics, artisans and 
Südras who subsist by manual labour to work for the king 
one day in each month" or according to Sukracarya, once 
in a fortnight. The following texts also clearly show that 
in taxing the people, the king was not merely the tax-gatherer 
‘but also the protector of the interests of the people— 
(a) “Ifa people undertake new industries or cultivate 
new lands, and dig tanks, canals, wells ete 
‘or their good, the king should not demand any 
thing of them until they realise profit twice the 


expenditure." ™ 
b , न well considered the rates of purchase 


e length of the road, the ex- 
— for food and condiments, the charges for 
securing the goods, let the king make the trader 
pay duty 














tò Manu, vli, 304. 
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(८) “Take care, O King, that the traders A thy kingdom 

1 ~ who purchase articles at prices high and sell low 
and who, in course of their journeys, have to sleep 
or take rest in forests and inaccessible regions be 
not afflicted by the imposition of heavy taxes." ™ 

(d) “Commodities intended for marriage, or taken by 
ह... a bride from her parent's house to her husband's 

“~ house or taken for the purpose of sacrificial 
performance, confinement of women, worship of 
gods, investiture of sacred thread ete, shall be let 
oft free of toll.” "* 

I may in this connection, refer to two verses in the 
Santi Parva“, which wonderfully reveal the idea of 
progressive taxation: “8 little by little should be taken from 
a growing subject and by this means should he be shorn: 
the demand should then be increased gradually till what is 
taken assumes a fair proportion. The king should enhance 
the burthens of his subjects zradually like a person gradually 
increasing the burthen of a young bullock.” 3 

The object of taxation is said to be “the necessity that 
exists for protecting the people and enabling them to assure 
the means of living in peace ;""* taxes are imposed “in return 
for the protection granted to them” ;* “the king should take 
a sixth part of the incomes of his subjeets as tribute for meet- 
ing the expenses of protecting them It will be evident 
therefore, that with the Hindu writers taxes were the ET paid 
by the people for the protection w hich they received at the 
hands of the king. ‘he word “pro tection " however, has a 
much wider connotation than what we ordinarily mean by it 
it includes not merely the negative function of prevention, but 


* 
+ 


- 
४१ Saati, xxxix, 23. क å 
ta Artha, di, 2, (p. 111, 2nd ed 
as Sante, Ixxxvii, 6-7, 
(^ Santi, 1६४६४ ७४४, BD, च é. 
it Santé, Ixxi, 10. 
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it also includes diverse positive funetions ; “protection” includ- 
ed à well thought-out prozramme of state activities calculated 
to help the people in achieving the fourfold end of dharma, 
artha, kma, moksha; and taxes were so distributed over a 
wide range, and sehemes of remissions and suspensions were 
so devised that each man could, under the protecting wings 
of the State, pursue his chosen end unmolested and unhindered, 
and at the same time could contribute his mite towards its 
development. When some classes of the people were exempted 
from taxation, and when the variety of taxes was as great 
as the activities of individuals, it was but natural that 
the notion of taxes being the equivalent given by citizens 
for the protection they enjoyed individually from the state 
should widely prevail; and that is the reason why there 
was such a bewildering variety of taxes and tolls apprently 
to suit the convenience of individuals of various classes. 
The modern ideas of equality and common good were not 
quite developed, and so the modern conception of a few 
productive taxes imposed on all without any distinction of 
easte, class or creed did not find favour with the Hindu 
writers. 

Under the Hindu kings of ancient India there was a 
complex variety of taxes and tolls realized generally in kind, 
sometimes in cash, and, in some cases, in both cash and kind. 
Thus, there were taxes on traders, agriculturists, manufacturers, 
miners, shopkeepers, cattle-owners, artisans, goldsmiths ete, 
The following text of the Mahabharatha gives a general 
deseription of some of the main items of taxation — 

" With a sixth part, upon fair calculation, of the yield 
of the soil as his tribute, with fines and forfeitures levied 
upon offenders, with the imposts according to Seriptures upon 
merchants and traders in return for the protection granted . 
to them, a king. should fill his treasury," "This and 
similar other texts point to a share in the produce of all 
cultivated | land as being the principal source of the king's 
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revenue. Excepting a couplet quoted by Bbhattasvámin in 
his commentary on the Arthasistra' there is scarcely any 
authority for regarding the king as the owner of the 
land. The couplet referred to is as follows: “Those who are 
well-versed in the Sastras admit that the king is the owner 
of both land and water and that the people can exercise their 
right of ownership over all other things excepting these two." 
In spite of this authority on their side, however, the Hindu 
kings did not claim ownership of the land, but they were 
content with a fixed share of the produce of the land for the 
services they rendered to the state. As regards the extent of 
the state share the -general view is that the share was 
one-sixth of the gross produce, ie. of the grain-heap made 
up on the threshing floor; and Manu notices that the sixth 
might be raised to one-fourth in time of war or of other 
emergency. In the Sukraniti, however, we find different 
proportions prescribed for lands of different qualities. "Thus 
Sukracirya says: “ Having ascertained the amount of produce 
from the measured plots of land, whether great, middling 
or small, the king should desire revenue, and then apportion 
it among them ""?, Again, we find it stated that “the king 
should realise a third, a fourth or a half from places which 
are irrigated by tanks, by canals and wells, by rains and rivers 
respectively." It is only in the case of the produce from 
barren and rocky soil that Sukrücürya prescribes the sixth 
share. i 
The land-tax was the chief, but not the only source, of 
revenue, and this is clear from the text of the Mahābhārata 
quoted above. I shall quote here a few other texts giving an 
account of the various other imposts. Let us first turn to 
Gautama, one of the early Hindu law-givers. He says: 
"Chitivators must pay to the king a tax’ (amounting to), 
one-tenth, one-eighth or one-sixth (of the produce). Some 


! * Referred to by Dr. Shama Shastri in his Eng. trans. of the Arthaddatra (p. 144), 
i Sukrauiti, 220.221. 


2 हे 
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declare that (there is a tax) also on cattle and gold, viz., 
one-fiftieth. In the case of merchandise, one-twentieth was the 
duty, and of roots, fruits, flowers, medicinal herbs, honey, meat, 
grass and fire-wood, one-sixtieth." Manu gives a longer list 
of articles on which taxes were to be levied, he says: “A 


. fiftieth part of the increments on cattle, and gold may be 


taken by the king, and the eighth, sixth or twelfth part of the 
crops. He may also take the sixth part of trees, meat, honey, 
clarified butter, perfumes, medicinal herbs, substances used 
for flavouring food, flowers, roots and fruits, of leaves, pot, 
herbs, grass, objects made of cane, skins, of earthen vessles, 
and all articles made of stone," Elsewhere Manu enjoins, “let 
the king take one-twentieth of that amount whieh men, well 
acquainted with the settlement of tolls and duties and skilful 
in estimating the value of all kinds of merchandise, may fix 
as the value for each saleable commodity." 

In the Sukraniti, we find a carefully drawn up scheme 
of taxation. We have already referred to the share 01 
produce which, according to Sukracarya, falls to the lot of 
the king. The way in which this share was realized is 
remarkably modern. Having divided the whole land into 
several proprietorships the king was to collect the revenue 
from and through one man who was to be held responsible 
for the total dues of the village. The king was to realise, 
according to Sukracarya, from minerals at the following 


.rates: $ of gold, 4 of silver, + of copper, } of zine and iron, 


à of gems, } of glass and lead, after the expenses 
had been met. He was to realise 4, 4, n» ऋ Or 345; from 
the collectors of grasses and woods, etc. He was to have i of 
the increase of goats, sheep, cows, buffaloes and horses, and 
ig Of the milk.of she-buffaloes, she-goats and female *sheep 
The king was to share ;; portion of the usurer's interest ; 
this must have added considerably to the kings’ revenues, as 
the rates of interest have been proverbially high in all 
periods of Indian economic history. He was also to receive 


-a 
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rents from houses and abodes as from cultivated lands ; 
land for houses and buildings was also to be taxed at the same 
rate as that for cultivators; land for stalls also was to be 
taxed ; the sellers had to pay duties not only for the 
commodities sold but also for the use of the land. 

It is in Kautilya's Arlhaśāūsira, however, that we have 
the most detailed account of the scheme of taxation in 
ancient India. The following sources of revenue are 
mentioned in Chapter VI of Book II of the Arthasastra— 
forts (durga), country parts (ras/ra), mines (kKhani), 


buildings and gardens (setu), forests (rana), herds of cattle 


(vraja) and roads of traffic (vanikpatha). Income from 
" forts " included, among other things, (a) excise duties levied 
on certain articles made of precious metals, (5) taxes on 
mercantile ware-houses, corporations of artisans and 
handicraftsmen, and temples and places of worship, (c) tolls 
collected at the city gates and (d) fines on gamblers and 
prostitutes. The income from “country parts" consisted 
mainly of the produce from crown lands (sta), the share of 
the portion of produce payable to the Government (5Aaga), 
minor taxes assessed on the use of land and water, tolls paid by 
boats and ships, and road cesses (ra@r/@ni), * “for thé preserva- 
tion and repair of streets, the king should have dues from those 
who use the roads". The income from “mines” was derived from 
shares of gold, silver, diamonds, gems, pearls, corals, conch- 
shells, iron, salt, and other minerals extracted from plains 
and mountain slopes. Flower-gardens, fruit gardens, vegeta- 
ble gardens, etec., yielded their share of revenue (setu) to the 
king in the shape of fruits, vegetales, yield of fisheries, etc. 
The “forest revenue " was derived from the lease of forest land 
for gafne-hunting, and from the sale of timber and elephants. 
The king had also a share in any inerease in the number of 
cows, buffaloes, goats, sheep, asses, camels, horses, and mules 


so ४३७४४४७7१४, iv, 11, 258, 
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owned by private individuals. he tolls payable by 
merchants on land and water routs formed an important 
source of income. “Merchandise, external (Jahyam, i.e. arri- 
ving from country parts), internal  (abAyantaram, i.e. 
manufactured inside forts), or foreign (alithyam, i.e. 
imported from foreign countries) shall all be liable to 
the payment of toll alike when exported  (niskrümya) 
and imported (pravesyam). Imported commodities shall 
pay a fifth of their value as toll.” It is interesting 
to note in this connection, that importers of foreign 
merchandise were exempted from the payment of other 


trade taxes, so that they might derive some profit. All the. 


above items form, according to Kautilya, the body of the king’s 
revenues (ayasariram). Inanother part of the Arthastistra we 
find a more careful enumeration of the sources of the king’s 
revenue which may broadly be divided under two heads, viz. (1) 
taxes and benevolences, and (2) non-tax revenue. Under the 
first head the following sources are mentioned—(a) fixed taxes 
(pindakara), (b) taxes that are paid in the form of a sixth 
of the produce (sadbhaga), (c) levy of provisions for the army 
(senabhakia), (d) religious taxes (bali), (e) taxes or subsidies 
paid by vassal kings and others (kara), (f) presentations made 
to the king on the birth of a prince (u/sanga), (g) royalties 
(paréva), (4) grain compensations levied for damages done 
by cattle on crops that grow on uncultivated lands 
(parihinika), (i) presents (aupiyanika), and rents of public 
buildings (kaus/heyaka). The other head comprising sources 
of non-tax revenue inchudes, among other things, (a) .the 
agricultural produce of crown lands (si/e), (b) commerce 
(krayima), (c) grains obtained by special request ( pramityaka,) 
(d) manufacture of rice, oils ete., by the state (simhanika), (e) 
accidental revenue from escheats, confiscations ete., (anyajatc), 
(f) investments and savings from estimated outlay (cyayapra- 
tyaya) and (g) recovery of past arrears (upasthanam). 


११ Artha., ii, 16 (p, 95, 2nd. ed.) ** Arvtha, ii, 16 (p. 23 2rd, ed). 
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As the majority of the taxes were paid in kind, elaborate 
arrangements were necessary for storing the produce and selling 
it for the king, ‘There was therefore, the 'Treasurer-General 
(Sannidhata), whose duty it was to see to the construction 
of the treasury house, the trading house, the storehouse of 
grains, the storehouse of forest produce, ete. Detailed 
instructions are given in the 4rthaégastra for the distribution 
and sale of the king’s merchandise at home and abroad. 
Those who sell the merchandise of the king were required 
to “put their sale proceeds in a wooden box kept in a fixed 
place and provided with a single aperture on the top. During 
the eighth part of the day, they were to submit to the 
Superintendent the sale report, saying how much has been 


s? 23 


sold and how much remains”. Arrangements were also made 


for the sale of the king's merchandise in foreign countries to - 


see if there were a margin of profit in the sale transaction. 

lt is but natural that under such a complex system 
of i. n described above, there should be an 
army of of ials under the two great officers of State 
the Collector-General (Se;hartaà) and the Chamberlain 
(Sannidhata). "lhe complexity of the tax-system undoubtedly 
placed numerous impediments on production and trade, and 
although the principles were sound, in its practical working, 
it probably caused some degree of waste, uncertainty and, 
possibly, inequality of incidence. 1f we have a great number 
of small taxes, the interference with freedom, the complexity 
of legislation, and the cost of collection become great 
compared with the revenue raised. The Hindu theorists 
apparently never thought of any single tax scheme like that 
propounded by Henry George ; they rather agreed with 
Arthur Young in maintaining that “a good system of taxation 
eis one that bears lightly on an infinite number of points, 
heavily on none " More than one text could be quoted in 





* 2 $5. Artha. d, 10 (p 248. 2nd ed.) 
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Support of the Hindu conception of the dissipation of the 

taxes or of unconsciousness of its burden. I shall conclude 

this brief thesis by quoting two characteristic texts bearing 
on this point :— 

(a) “As the leech, the calf and the bee take their food 
little by little, even so must the king draw from 
his realm moderate annual taxes," ** 

(6) “The king should, in the matter of taxes, act like 
the leech drawing blood mildly. He should conduct 
himself towards his subjects like a tigress in the 
malter of carrying her cubs, touching them with 
her teeth, but never piercing them therewith. He 
should behave like a mouse which, though possessed 
of sharp and pointed teeth, still bites the feet of 
sleeping animals in such a manner that they do not 
atall become conscious of it.”5 _ 


ae ५... + ` >> 
" Manu, vii, 129 *७ Santi, Ixexviii, D, 


"i 





SOME ECONOMIC TEACHING FROM THE 
MAHABHARATA 


J. N. SAMADDAR, B.A., F. R. Hisr. S. 
Professor of History, Patna College, Patna. 


The world of the Mahabharata had become, so to say, 
more materialistic, for before this we do not find such clear 


importance given to artha (wealth) as we note here. Dharma 


and artha have been placed side by side as being almost 
of equal importance. Yudhisthira was again and again asked 
"by Narada whether he pondered over artha along with 
dharma. The king is asked whether in the last division of 
the night he reflected over dharma and artha’ Kind 
enquiry is made as to whether the eldest Pandava daily 
listened to words fraught with dharma and artha, whether 
he paid attention to the words of old men, learned in the 
science of artha and capable of pointing out the ways of both 
dharma and artha. He was told that “ wealth was successful” 
when its possessor enjoyed it himself and gave it away in 
charity. Elsewhere, in the Santi Parva, the king is considered 
the root of three-fold objects, viz. virtue, wealth and pleasure. 
Narada further enquired whether the wealth the king was 
earning was spent on proper objects*; and though “ proper 
objects” included evidently the presentation of ghee and 
honey for the increase of crops, kine, fruits and flowers to 
Brühmanas*, the very question whether the expense of the 
king always was covered by a half, a third or fourth part 


1 Sabha, wv. 85-86; of also Adi, ccxxiv, where Yudhigthira is mentioned na serving 
equally dharma, artha and Kama. . 
* Ibid, 116. 
_ * Ibid, 112 
* Ibid, 116. 
* Ibid, 117. 
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of his income shows the importance of artha” But wealth 
had its drawbacks also, for we are informed that, “great 
misery is for those that desire wealth, greater for him who 
has (already) acquired it. Greater affection is engendered on 
the acquired-wealth and when it goes away, the misery is 
great.”* It would not be altogether out of place to mention 
here that the term icealth included at that time kine, horses, 
milch-cows with calves, goat and sheep as well as manufactures 
and the produce of Jand.* According to modern Political 
Economy, wealth is anything which has an exchange 
value and we would not be going too far if we conclude that 
in the days of the Great Epic the same was also the meaning 
attached to the word artha (wealth). 


Agriculture. 


The dislike for agriculture continues down to our own time 
and we may say that trade also was looked down upon. This 
dislike was due, to the doctrine of ahimsa. For we read, “from 
agriculture comes food," that “food gives maintenance even to 
you" ० and that “people consider the calling of agriculture as 
sinless, but that profession is fraught with cruelty”, and 
the reason given is that “ the iron plough wounds the soil and 
any creatures that live there.” " But though looked down | 
upon, it was an absolutely necessary item without which the 
community could not live." 


* Ibid, 70-71. 

* Adi, clix, 20. 

* Sabha, the gambling acenos; cf, nlso Adi. xxxv, whore paddy, oats, gems and 
beasts aro included and also xliii where horses, Glephanta, kine and gold are included 
see also xciv and cxxvii. <A similar view is expressed in Sufraniti, ii, 354 and 355. 

^ Santi, ccliii, 2. | 
११ Santi, ००४४, 47; cf. Adi, cviii, “O, ascetlo ! alittle insect was once pierced by you 
with a blade of grass; you now receive the fruit of your action," 

+n Thid, 45, X 

'* Cf. Sabha, li, 6, where we find the instance of many Brühmapgas who renred cattle —a 
serious Offence, for which they were debarred from entering the sacrificial enclosure ot 
Yudhisthira ; cf. also Santi, lxxviii; 2 | 
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It is for this reason that Narada asked Yudhisthira, 
whether the king was looking to the improvement of it by 
tanks and loans? “Are large tanks dug in your kingdom at 
proper distances, so that agriculture is not in your realm 
entirely dependent on rains? Are the agriculturists in your 
kingdom in want of food or seed ? Do you kindly advance 
them loan (of seed grain) taking only a fourth part of every 
hundred ?" '* Question was also asked as to whether * the four 
kinds of varia (agriculture, trade, cattle-rearing and lending 
in interest) were carried on in his kingdom by honest men ? 
“O child! upon these depends the happiness of your subjeets ”. 
And again, the question is asked, “ O, king, do the five wise 
and brave men employed in the five chief posts (namely 
for protecting the city, the fort, the merchants and the agri- 
culturists and for punishing the criminals) always do good to 
your kingdom by working in unison ?" So we find that in spite 
of occasional looking down upon agriculture it was one of the 
duties of kings to see that agriculture throve. Bhisma in the 
Santi Parva advised the king thus: “Agriculture, tending of 
cattle, trade and similar other acts, should be pursued by any 
persons in such a way that they may not suffer injury. If a 
person engaged in agriculture, cattle-tending or trade feels a 
sense of insecurity, the king incurs infamy thereby”. And 
further, “let not the agriculturists in your kingdom leave it 
through oppression, they, who bear the burden of the king, 
support the other residents of the kingdom also”. These 
passages, I believe, are self-explanatory and need no comments 
whatever. 

There is a passage in the Vana Parva, the real significance 
of which seems to me to be tbe praising of agriculture. I am 
not sure of my meaning and hence I would like to draw the 
attention of scholars to this. It occurs in chapter iii, of 
the Pana Parva:—“In the days of yore, all living beings 


१५ 870४4, v, 77-78. ११ Sünti, Ixxxviii, 27-28. 
!* Ibid, 79.80. १7 Ibid, cxxxix, 24. 
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that had been created were greatly afflicted with hunger. 
Thereupon, Savità took compassion on them, as a father (does 
on his children). Going to the northern declension the sun 
drew up water by his rays, and then coming back to the 
southern declension ani having centered his heat in himself 
he stayed over the earth. While the sun so stayed, the lord 
of the vegetable world, converting the effects of the sun's heat 
created the clouds. ‘Thus it is the sun himself, who, being 
drenched by the lunar influence, is transformed from the 
sprouting of seeds into holy vegetables furnished with six 
castes. It is this which constitutes the food of all creatures 
on earth. "Thus the food which supports the lives of creatures 
is the sun". 


T'rade, 


After having given certain references to agriculture I 
shall refer to trade and merchants, both of which are referred 
to distinctly in the Great Epic. We have already drawn 
attention to the question put by Narada to the eldest of the 
five Pándavas as to whether the merchants were doing good 
to the country. That a considerable amount of revenue was 
derived from merchandise and merchants, and was utilised 
in the payment of the king’s officers is clear, when we read, 
“O king, do your officers, who are paid from the taxes 
to be realised from merchandise, take only their just dues 
from the merchants that come from distant places (to your 
kingdom) with the desire of gain?” 19 

That the merchants were well treated is also clear from 
what Narada asks as to whether the merchants and traders 
were well treated in his capital and kingdom and whether they 
were capable of bringing their goods without being in any 
way deceived.” 


^^ Vana, iii, 6-9, '* Sabha, v, 114. 
*" Ibid, 115. 
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And one of the final injunctions of the learned Bhisma to 
his grandson was, “take care, O King, that the traders in your 
kingdom, who purchase articles for purposes of trade at prices 
high and low, who while wandering about have to sleep or take 
rest in forests and inaccessible regions, may not suffer from 
the imposition of heavy taxes" .* 

It appears that in inland trade carts were employed in 
carrying merchandise", while there must have been specific 
injunctions regarding the honesty to be demanded from the 
traders. One of the duties of the trader was to see that his 
scales were perfectly even” and no merchant ‘was allowed to 
sell his goods with false scales". A trader was forbidden the 
sale of spirits and meat, while trading in iron and leather was 
never to be adopted for purposes of living, 

Caste system had taken a very definite hold. We are 
told that “a Brahmana should live on alms, a Kshatriya should 
protect his subjects, a Vaisya should acquire wealth and a 
Südra should serve all the other orders ".^ Any person among 
Brahmanas or Kshatriyas or Vaisyas “who having deviated 
from the proper duties of his caste, has become a Südra, is 
truly to be compared to a washerman who does not know how 
to wash away the dirt of cloth without destroying its dye” .* 
So far as the Sudra is concerned no explanation of his 
duties is necessary, for it is clear that his duties comprised 
menial service. ‘The acquiring wealth by a Vaisya was to be 
through agriculture; the science of justice was to be followed 
by the Kshatriyas; and Brahmacarya, study of the mantras 
and truth belonged to the Brihmanas™. This idea is repeated 
every where. 

si Santi, tix, 22. 

** Adi, जता, 11. 

** Santi, ccli, ॥1. 
™ ४+ Adi, Ixiv, 22. 

४७ Udyoga, cxxxiii, 30; cf. also Adi, Ixvxi, where it ia distinctly mentioned that the 
four orders had duties and virtues which were not the same for every order. 


१० Santi, xci, 2.3. 
*' Thid, 4 ; also cexov, 1-2. 
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As the duties of the Vaisyas are important from our 
point of view, we might quote further details. A Vaisya 
should make gifts *, study the Vedas, celebrate sacrifices, and 
aequire wealth by fair means and with proper care ; he should 
also take care of and rear all domestic animals like a father 
looking after his sons. Anything else that he will do, will he 
considered as improper for him. By looking after the (domestic) 
animals he would secure great happiness. Having created the 
domestie animals, the Creator assigned their care to the 
Vaisyas. Ifthe Vaisya keeps (for others) six kine, he may 
take the milk óf one cow as his own remuneration, and if he 
keeps (for others) a hundred kine, he may take a pair as his 
remuneration, If he trades with another's money, he may take 
a seventh part of the profits as his share. A seventh part of 
the profits arising from the trade in horns is also his, but he 
should take a sixteenth, if the trade is in hoofs. If he 
eultivates with seeds given by others, he may take a seventh 
part of the produce. This should be his nominal remuneration. 
A Vaisya should never wish that he should not tend cattle.” 
If a Vaisya desires to tend cattle no one else should undertake 
that task." १० 

And, in describing the duties of the four castes, we 
may also add that mixed castes had come into clear 
existence during the period of the Epic for we hear that 
during the time of the founder of the Paurava dynasty, there 
were no mixed castes १! no tillers of the land, no toilers of the 
mines and no sinful men?*. We also find it categorically 
mentioned that such trades were becoming hereditary, for' we 
find one being called by the name of “ the son of a trader ”.?" 


** Cf. Sabhà, xlvii, where the Vaisyas are mentioned as “ the tributq-paying 
Vai&yas", 

** Manu also has the same viow, 

१० Santi, Ix, 20-25, » 

११ Intermixture of castes also referred to in Santi, xc. 

s» Adi, Ixviii, 6. 

** Santi, colxiii, 30. 


(5CU0 1944 
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Of the other sub-castes we meet with cowherds and 
shepherds and we note that Draupadi's first business after 
getting up from bed was to look after the comforts of cow- 
herds and shepherds**. As we have already said, there was 
& caste of miners, and these and washermen were looked 
down upon.“ | 

We are told also that after the Kuruksetra War and 
the restoration of Yudhisthira, he made each of the four 
orders of men perform their respective duties, ?* 

Artisans are referred to distinctly °’, though they were 
not regarded with favour. In the same ever recurring talk 
between Narada and Yudhisthira, we are told that artisans had 
to be kept in forts ११ to protect them, while those under the 
employ of the king had to be provided with all materials that 
were required for the construction, and also that their wages 
should not be kept back for periods extending over more 
than four months,” Do we see in the providing of materials 
another glimpse of the monopoly enjoyed by the King ? *^ | 

Although we note that a sea-going merchant was not to 
be allowed as a witness,*' there are clear indications that sea- 
voyage was resorted to. For example, we find that in the 
Sabha Parva, Sahadeva on his mission of conquest conquered 
the Mleccha inhabitants who lived on the islands in the sea. 
Vidura sends a boat, swift as the wind, with mechanism and 
flags made by trusted artificers and capable of withstanding 
the wind and the waves, to save the five Pandavas and their 
mother from the house of lac. Arjuna in the same Parva is 
compared with a boat which “ takes us to the other shore of the 


** Babhà, Ixv, 37. 

y Adi, Ixviii, 6. 

** Santi, xlvi. 

३१ Of. Adi, clxxxviii,, 20. 

ss Sabha, v, 35; cf. also Adi, exz, & This ia mentioned by Kautilya alan. 

** Sabha, v, 118. 

१७ Tt ia interesting to noto ín this connexion the monopoly is referred to by Kaubilyn. 


| Gs 2124685 
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sea of battle",** and in the same Parva Karna is seen 
describing the sons of Pündu as sinking boatless in an ocean of 
distress*?, The Drona Parva refers to shipwrecked sailors who 
could be safe if they could get to an island and we also meet 
with a “tempest-tossed and damaged vessel in a wide ocean." 
An unfathomable deep is spoken of where the soldiers of 
Duryodhana are compared to those **whose ships have come to 
grief". In the Karna Parva we also meet with the 
sons of the Draupadi rescuing their maternal uncles by sup- 
plying them with chariots, “as the ship-wrecked merchants 
are rescued by means of boats". In the alya Parra** we 
get a very clear reference: “they then looked like ship- 
wrecked merchants on the vast sea without a raft to save 
themselves. When their protector was slain by the diadem- 
decked Arjuna, they were like persons on the vast sea, desirous 
of reaching safely some shore ", and a still more clear one in 
the Santi Parva where the salvation attained by means of 
karma and true knowledge is compared to the gain which a 
merchant derived from sea-borne trade. And perhaps it would 
not be going far off the mark if we refer to the Deluge 
and the churning of the ocean, by the Devas and the Asuras 
and say that this had a significant meaning, viz. the fight 
for the mastery over the ocean between the Aryans and the 
non-Aryans 

I believe the most important item from the point of 
view of economics which we have got in the Mahabharata is 
the mention of the very long list of commodities which were 
brought as tributes to Yudhisthira at the time of the Rajasuya 
Some of these tributes came from Manasarovara, the northern- 
most point over which Yudhisthira had control, and in fact this 
seems to be a region which in modern nomenclature we would 
call an “allied state”. The voluntary offerings from this were, 
“celestial silks and skins". Coming down we find mention 
of tribute from Kamboja. "The wealth of this consisted both 


** Babhà, Irv, 21. ** Sabha, lxxii, 3. '* iii, 6, 
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of manufactures and the produce of land. Best kinds of skins, 
woolen blankets made of the soft fur of mice and other 
animals, and blankets made of the skins of cats, all worked 
with threads of gold, were placed at the disposal of the 
Pandavas. From the northwest of India, Gandhara, came skins 
of renukà deer and horses, while from Pragjyotisa, the north-east 
country, came horses of the best breed and of the speed of 
wind, presented by the king himself, who also brought a 
number of swords with hilts made of the purest ivory and 
well adorned with diamonds and gems of every kind. Some 
nameless tribes, the regions of whose activity have not been 
mentioned and who were all one-legged, presented asses of 
various and numerous colours with black necks and huge 
bodies, with great speed and much docility. They also brought 
many horses, and pigments, some red like cochinella some 
white, and some of rainbow colour. ‘They also gave much gold 
of superior quality. | 

Then again, men with horns brought as tribute many large 
elephants and also horses and a hundred million measures of 
gold, costly carpets, vehicles and beds, armours of various 
colours, inlaid with jewels, gems and ivory, and also weapons of 
various kinds and cars of various shapes, handsomely made and 
adorned with gold, well-trained horses covered with tiger- 
skins, rich and variezated elephant trappings, various kinds of 
gems and jewels. Long and short arrows and various other 
kinds of weapons were also brought. 

Of the other northern tribes, people living in Meru and 
Mandara brought heaps of gold measured in jars and raised 
from underneath the earth by ants, Other mountain- 
tribes brought many soft and black chāmaras and others 
as white as moon-beam, and also the sweet honey extracted 
from the flowers. ‘The Kiratas brought loads of sandal and 
. aloes and also black aloes and heaps of valuable skins and 


t. Cf, Megmathenes, The Gold-diggsng Ants. 
७७ Honey is referred to sa one of the tributes levied by the King in tho time of Manu. 
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perfumes much wealth, and also much gold. From the 
Malaya hills came loads of sandalwood, costly gems and many 
fine cloths embroidered with gold. The Kalingas and Magadhas 
brought elephants with girdles of gold and coverlets of fine 
blankets and covered with defensive armour. 

. Those who were inhabitants of regions on the sea-shore, 
brought goats and kine, asses aud camels, vegetables, honey and 
blankets. Jewels and gems were brought by people who lived 
upon crops that depended on water from the sky or of the 
river. People of the sea-coast gave as tribute ten thousand 
asses of good size, also woolen blankets made in China and 
many skins of resmuka deer and various sorts of cloth made 
of jute and many others made of the hair of animals. They 
also gave thousands of other sorts of cloth “not made of cotton”, 
all possessing the color of the lotus, and made of smooth and 
soft texture. They also gave thousands of soft sheep-skins, 
also many sharp and long swords and scimitars, hatchets and 
fine-edged battle-axes, manufactured in the western countries 
and also numerous kinds of perfumes, jewels and gems. The 
Cholas and Pandyas sent sea-born gems and heaps of pearls, 
while the kings of Ceylon brought hundreds of coverlets. A 
modern economist may as well try to find out whether all 
these things are now produced in India. 

—. After having enumerated the names of the commodities, 
it is only natural that the names of some countries mentioned 
in the Mahabharata, with whom, we may take it, there 
was commercial connexion, might be considered. These 
names are mentioned in connexion with the Digvijaya 
of the brothers before the Zajasuya sacrifice. Magadha 
was at that time ruled by Jarasandha, a very powerful 
king, almost as powerful as the Pandavas themselyes, 
for we note how the refusal of the Pandavas to offer him 
homage was greatly resented by him. Magadha was looked 
down upon very much in the Vedas and it seems that the same 
disregard continued even to the days we are speaking of. The 
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kings of Vanga and Pundra were then under the su%erainty of 
the Magadha king. Pragjyotisa, as we have already said, ^ 
sent tributes to the King, and hence we may conclude that it | 
had commercial relations with Hastinapura, while Brhanta and | 
neighbouring countries also enjoyed such privileges. Arjuna 
went for purposes of conquest to the Manasarovara, and we © 
need not be surprised if we hear of trading connections, with | 
the regions near that great lake. We also hear of Kamboja, 
whose blankets are as famous now as they were then.” Of 

the other countries Kasi and Videha are mentioned. Sahadeva 

who was sent towards the south-west, went, it is certain, to 

the banks of the Narmada, which is distinctly mentioned. 
Kiskindhà is also mentioned. 





Currency and Taxation.“ 


So far as the currency of the period is concerned, we 
find mention of a coin called niska which was evidently made 
of gold.** It is mentioned, in the following passages, among 
others — 

(a) In Adi, Ixxxiv, Bharata gave one thousand gold 
niskas. 

(b) Sabha, liii, where Duryodhana in describing the 
wealth of Yudhisthira speaks of a couch which Visvakarman 
had constructed with a thousand nigkas of gold. 

(c) In the same Parra where Yudhisthira describes 
his wealth in the assembly-hall before the assembled Kurus 

rand Pandavas, spoke of his many beautiful jars each filled 
with one thousand wishes. 

(d) When Yudhisthira re-ascended the throne, one of his 
first acts was to give toa thousand great Braihmanas of the 
snataka order a thousand gold niskas each. 


* ** Kantilya also mentions the blankets of Kamboja. 
*'* See "The Principles and Methods of Taxation in Ancient India” by Prof. 


Panchanandas Mukerji in thie Volume (1.J.8.T.). 
**  Coined and nncoined " money is mentioned in Adi, exii, 14-15. 


+ 
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(e) After the 4sramedha sacrifice, he gave away to the 
Bráhmanas a thousand crores of golden niskas. 

Another question which is of importance both to the 
student of economics as well as to the student of political 
philosophy is the one on the levying of taxation. Professor 
Bhandarkar in his admirable Carmichael lectures refers to the 
importance of Santi Parva of the Mahabharata in studying 
ancient Indian political philosophy. I shall also quote a few 
lines from chapters lxxxviii and cxxxix of this Parva 
as to the method suggested for levying taxes. ‘These are 
taken from the conversation which the Grandsire Bhisma 
had with Yudhisthira. “A king should milk his kingdom 
like a bee collecting honey from plants. He should act 
like the cowherd who takes milk from the cow without 
wounding her udders and without starving the calf." ** 
The king should act like the leech taking blood mildly. He 
should treat his subjects like a tigress carrying her cubs, 
touching them with her teeth but never piercing them there- 
with. He should behave like a mouse which although it 
has got sharp and pointed teeth yet bites the feet of 
sleeping people in such a way that they do not at all 
become conscious of it. Little by little should be drained 
from a prosperous subject. The demand should then 
be gradually increased till it reaches a fair amount. The king 
should increase the burden of his subjects little by little like 
a person gradually increasing the load upon a young bullock, 
Treating them with care and mildness, he should at last put 
the reins on them. If the reins are thus put on, they would ` 
not refuse to bear them.” The “king should never impose 
taxes ina bad form and on persons who cannot pay them. 
He should impose them gradually and with mildness, at the 
proper time and aecording to due forms. 


** The mme idea is expressed in chapter Ixvii. “The cow should be easily milked.” 
w Santi, Iviii, 3.9, 
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The proportion of taxes the king was allowed to levy is 
mentioned in chapter exxxix of the same Parva: “Taking 
from his subjects a sixth part of their riches, he should protect 
them all”. It is also mentioned in chapter Ixxi, that “ witha 
sixth part, making a fair calculation of the produce of the soil, 
as his tribute, with fines and forfeitures, collected from 
offenders, with the other taxes, according to the Seriptures, 
upon merchants and traders in exchange for the safety granted 
to them, a king should fill his treasury”. And what was the 
object of taxation? That it should secure the good of his 
subject as also his own,” for “that king, whose subjects 
are always stricken with anxiety or laden with taxes and over- 
whelmed with all sorts of evils, is defeated by his enemies”.™ 

With reference to this, Hopkins, whose extremely 
learned article on the “Position of the Ruling caste in 
India", published in the Journal of the Americam Oriental 
Society, has rightly acquired a classical celebrity, observes: 
“the proper tax to levy which the king is enjoined, and 
in taking which he does no wrong, is in the proportion 
of one-sixth of the annual gain got by the party taxed 
with special rules for special cases. This regular rate is not 
regarded as a heavy imposition, Further, the annual income 
has to be taken in time of need, ie. when danger threatens, 
the king in each case ineurring the same proportion of the 
people's sins, if he does not return the barter value of this 
tax in protecting the people". In a footnote he writes, 
*the further advice that the king should be merciful towards 
his people as towards his gods is, as shown by many examples, 
based rather on the utilitarian principles, that a realm is 
like à cow; it must not be overmilked, than on any principle 
of abstract right. An idea of what was reasonable in taxation 

« may be drawn from the converse of a rule in regard to the 
king's expenditure. Weare told that he ouzht to be every 





^^ Santis, exxxviit. 3. 
१७ Sint, exlix, 105, 
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morning informed of what he'has spent; and that his yearly 
expenditure ought not to cover more than three-fourths of his 
income, That is to say, he ought to tax heavily enough large- 
ly to increase his actual needs in private and public out lay, 
one half, one quarter, or three quarters, are given as the 
legitimate ratios of expense to income”. 

I quote from Hopkins at length, because I am afraid I can- 
not accept the view of so eminent a scholar. He goeson: “the 
possibility of the kingdom's existing without taxation seems 
specially to irritate the compilers of the epic. They revert to 
the subject again and again and prove that the king must 
have wealth—his army, his happiness, his virtue, depend on it; 
as a robe conceals a woman's nakedness, so does wealth conceal 
sin; therefore let him get wealth, even if he be ever so sinful. 
The twelfth book says in effect to the kin g, * rules do not hold in 
certain contingencies ; do not ordinarily tax too much ; but yet 
let your first care be to keep your treasury full ; if it is necessary 
to tax heavily in order to attain this end, do so; money is the 
chief thing ; wealth is a necessity; let the king tax the people ; 
they make as much as they can; for poverty is a crime”. 

It is really unfortunate that so much misconception 
exists regarding ancient Indian conditions—social, political; 
religious and economical. Critics often take advantage of 
detached passages and come to hasty generalisations. Even 
an extremely well-read scholar of the- type of Professor 
Hopkins comes to a conclusion without taking into considera- 
tion all passages bearing on the point. He has himself 
admitted that “all taxation more than legal is decried”. He 
has:quoted that “for love's sake, the priests, warriors, men 
of the people, slaves, barbarians, all the folk high and low; 
bring tribute to the king”. , 

€ ‘The passage, we have quoted above, that “the king 2 
should never impose taxes in a bad form and on persons who 
cannot pay them: he should impose them gradually and 

९१ , Sánti, Ixxxviii. 
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with mildness, at the proper time and according to due forms " 
is, I venture to submit, significant. 'Then again, in the same 
chapter Yudhisthira is enjoined to punish' and dismiss those 
officers * who realise from the subjects more than what is 
due, and appoint others who will take only what is due”. 
And we have already referred to the procedure regarding the 
levying of taxes from those who by bearing the burden of the 
king supported also the residents of the kingdom.” 

Indeed, in studying these questions, we forget that in 
those days very great deference was paid to rules of religion 
which also guided all other matters. One “became a king in 
those days for advancing the cause of virtue and not for 
acting eapriciously "; if the king acted piously, he attained 
to the dignity of a zod and if he acted unrighteously he sank 


into hell. “ Never desire to fill your treasury by acting un- 


fairly or from covetousness."  *' The avaricious king, who 
foolishly oppressed his subjects by levying taxes not sanctioned 
by Scripture is said to wrong his own self". Not only 
that, but there was also, if I may say so, a selfish interest, 
for he is distinetly advised that ** he should in his kingdom, 
adopt such measures as would in his view secure their good 


as also his own” And again, “he who treats a milch cow 


with kindness, always obtains milk from her; likewise the 
king, who rules his kingdom by proper means, gets much 


fruit from it’. 


There was no need for covetousness at that time, for 
“the earth, well protected by the king, yields crops and gold 
like a mother giving milk willingly to her children ". I might 
add to my quotations, but I do not think that is necessary, 
and I submit that the above extracts are significant enough 
as pfoving the real state of affairs 


te Sint, Iviii, 26 i 


3 ** Santi, Ixxxix 


. ७७१ Santi, exxciv, LOS. 
"C Santi, Ixxxvili, 3. 
f. ‘Ibid, "" 








BUDDHISM IN KHOTAN: 


ITS DECLINE ACCORDING TO TWO TIBETAN 
ACCOUNTS. 


Dr. F. W. Tuomas, M.A. Pnu.D. 
Labrarian, India Office, London. 


The two Tibetan tracts which are here translated have 
been during a considerable time more or less known to scholars. 
First mentioned and rather fully abstracted in  Rockhill's 
Life of Buddha (Trubner’s Oriental Series, London, 1884), 
where their value is correctly estimated, they were also 
utilized by the late Rai Bahadur Sarat Chandar Das, C.I.E 
for his Buddhist and other Legends of Khotan’ and consulted 
by myself in connection with the appendices printed on 
pp. 9380-85 of Vol. I, of Sir A. Stein’s Ancient Khotan 
(Oxford, 1907) 


The reason for publishing a translation is to place their 

subject-matter in a verifiable form at the disposal of scholars, 
historians and geographers. 1 have added a minimum of in- 
dispensable notes. 
*. Mr. Rockhill expressed (p. 231) the view that the tracts 
where written originally in the language of Khotan or Jagatai 
Tarki. What may have been his reasons for this conclusion 
l.am not aware. Possibly it was something in the general 
style At any rate no indications in detail are put forward 

I may point out, however, that indications in detail 
exist. It has not hitherto, so far as I am aware, been pointed 


out, that some of the names or elements of names occurring 


* 4.4.8. B, iv, pp. 103-199 क 


* On the analogy of the GoátAga-vyükarana in regard to which be cites as assertion of 
puch an origin 
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in these accounts Are in fact Chinese, Thus Jgehu-fo-san, 
a variant name of the Gosirsn or Gosrhnga mountain, is 
nota corruption, as Rockhill suggests (p. 238, n. 2), but 
a Chinese translation, of the Sanskrit. Similarly, the moun- 
tain name Piha-san has for its second element, doubtless, the 
Chinese word for mountain. Both these names occur in the 
second text, the Prophecy of Li- Yul, and might lend some 
colour to a view that this second account is really from a 
Chinese original. The determination of this point must be 
left to Chinese scholars, But, pendinz their decision, it may 
be noted that the mere occurrence of Chinese names is of 
little significance in view of the well known fact* that’ the 
spoken language of Khotan was partly Chinese, In any 
case the texts, whether in Sanskrit, Chinese or Khotani, 
are plainly based upon local legends or records; not, 
however, excluding other sources, as we may see from 
the quotations (from the second Chinese Life of Asoka) and 
citations given by Wassiliew and Schiefner in the notes to the 
translation of Tarinath (pp. 308-09). 

This matter, however, and the connected questions of 
history and geography demand a more thorough consideration 
than would be appropriate in this modest translation of only 
two out of four original texts. I shall therefore be readily 
excused if I reserve for another occasion (if not rendered 
superfluous by Sir A. Stein's forthcoming great work, Serindia) 
my notes on these wider topies. 


PROPHECY OF 1HE ARHAT SANGHAVARDHANA 
( Dgra*bcom-pa- Dge-hdun-hphel-guis-lun-bstan-pa.) 
Homage to Maiijusri ss a youth (Aumara). 
Thus I have heard it stated by the teachers.* 


In a monastery of this country, by name Phru-jia, was an 
“Arhat Dze-Adun-Aphel /Sanghavardhana), possessed of the Triple 


^ Rockhill, p. 206. 
१ dedeya, el ob-ed pon. 
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Science, having acquired the Intuitions, one who in medita- 
tions upon the Eight Deiiverances passed from stage to stage.” 
Once, when with one disciple he was passing the three summer 
months on a mountain called Hjigtshogs*, the disciple, while 
studying the Dharma and Vinaya, heard that, when two 
thousand years should have passed upon the Nirvana of 
Buddha, Buddha's doctrine would decline in the Indian 
country Kausümbi; and he reflected “seeing that in the 
country Kausambi the religion of India is after that space 
of time to decline, how long will the relizion of Li and the 
other countries endure? When and from what cause will it 
perish?” A doubt arose in his thought. Thereupon, while 
the thought was only half completed,’ the Arhat rose from 
his Samādhi * and the disciple, having with his five members 
done homage. to his teacher's feet, thus spoke his doubt :— 
“Teacher, since there is a prophecy that after two thousand 
years the doctrine of the Master, the holy Sakya-muni, is to 
perish, how long will the religion of this country endure? 
When and from what causes will it perish ?" Thereupon the 
Pandit spoke the word: “Son, you have asked in doubt 
on behalf of the many people belonging to Li and the other 
countries, and in order that the doctrine of the Sugata 
may endure. Listen well and keep it in mind. I will 
prophesy severally how long the doctrine of Li and the other 
countries will last, when and from what causes it will 
perish. When from the Nirvana of the Bhagavad one 
thousand five hundred years have passed, the doctrine of the 
holy Sákya-muni, the good religion, will be at strife owing to 
the rise of unbelievers in the several countries. At that time 
there will arise in this country Li also an unbelieving King. 


» The referercce is tothe four Dhyünasand eight Fémokáas ; but the construction and 


(partly) the reading ( žig tu-geom- zig) are obscure. . 
१ This seems to be the Sa.ka.ya.gyi-ri! of the other account. Hence the name in 
probably Hjige-tshoga Safika-giri. 


ghyed-hphrad * *oyafi-dag-hjog " 


m: 
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The country people also upon mutual understanding with the 
king will rob. In consequence thereof the country will also 
daily deteriorate. The villages and the monasteries and so 
forth will in general become deserted. The people also will 
day by day lose their faith in the Three Gems. ‘Therefore, 
holding in no regard the Three Gems, the Preachers and the 
Yogins one and all, the heretical kings, ministers, landholders 
and householders, taking a side at variance with religion, will 
abandon the road of the ten Good Works? and will accumulate 
enjoyments at variance with religion, impermanent, and 
heedless. After that the Bhiksus and Bhiksunis will become 
shameless for the sake of the means of livelihood, and, relin- 
quishing the ascetic practices arising from Dharma and 
Vinaya, the four modes of action, decency and so forth they 
will make their living by agriculture, gardening, buying and 
selling, lending and borrowing, and mendicaney. With diffi- 
culty they will undertake the crafts to be learned by house- 
holders, the business of householders, fighting and strife, and 
begging at doors. They will even go as messengers. They 
will ask for gradations of work and,...... 

" At that time, not staying in the monasteries and hermi- 
tages, they will allow the teaching of the Sugata to lapes. 
More and more they will take pleasure in frequenting forts, 
villages, markets, thoroughfares, and crossways. They will 
beg even of servants and serving-women and wayfarers. For 
that reason the householders, landowners, ministers and so 
forth will show no respect to them, and falling away from the 
faith, will plunder the wealth of the Three Gems and the 
Sangha. Those householders also by living upon those pos- 
sessions will have their merit diminished. Owing thereto 
various evils will arise in Li and the other countries, year by 
year they will retrograde ; there will be strife, disease, 


* The dais kusalskarmám., 
४७ nta hbjin ? 
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unseasonable rain and wind, and numerous enemies. “There will 
be unseasonable frost, vermin, birds and mice. "Then, the 
living creatures deteriorating, the seasons will zo wrong. Ac- 
cordingly, even in countries where religious ways are followed, 
these evils will arise. "Then in Li and the other countries the 
kings, ministers ard others of good family becoming estranged 
from the Three Gems, no work of faith will come forth from 
them: of the common people what need to speak ? Owing to 
such causes there will be disorder in all things in all the 
sanctuaries of the Three Gems in Li and the other countries. 
Then in Li and the other countries the establishments of 
Bhiksus also, founded by believing kings and so forth of older 
times, will be violently appropriated by unbelieving ministers 
and so on and made into residences for themselves. The 
Bhiksus will also live a wandering life and will lack religious 
dress and establishments. The ministers and so forth will 
violently appropriate the lands, water, gardens and other 
possessions of the Bhiksus. ‘The temple servants and religious 
attendants will be stiff-necked, not heedinz the voice of the 
Bhiksus. -Then the Bhikgis, also, knowing this, will be 
dejected, and the Bhiksus of Li will say one to another, ** We 
will assemble in the monastery Tshar-ma, where our religion 
was first established, and, having performed the Uposhadha 
on the evening of the fifteenth day of the last spring 
month, will say one to another, ‘It is because formerly 
through heedlessness we were insolent to the wise who con- 
formed to religion that we are thus even by householders 
made of no account. Now that we have not even the means 
of living, where shall we henceforth go? By what means are 
we to live?’ Then all will make a great lamentation. Then 
the gods who guard the religion of the Sugata, remembering 
what was done by the Bhagavad, will all assemble in that 


monastery and, looking at one another, will say ‘ The doctrine” 


of the Sugata does not long endure. This country also will 
become desolate’; and, so sorrowing, will shed tears. Then 


» 
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the Bhiksus will think, ‘Since in this country we have not 
the means of leaving, we must abandon it and go to another,’ 
to which all agreeing, they will consult where to go. ‘The 
various neighbouring countries are full of unbelievers; if we 
go to India, the way is far; in the country of Tibet it is said 
that the Three Gems are held in honour; let us go there and 
start to-day.’ Having thus fixed the time, that evening they 
will stay in the ''shar-ma monastery. At dawn having been 
invitey by a believing woman toa small repart," and the Gandi 
having been struck, the Sangha generally will circumambulate 
the monastery and perform worship; whereupon, a throne 
of an image of Buddha splitting, from its interstices a box with 
D TRA " will appear. Then upon their opening the box from 
its interior will appear seven food-platters made of gold; 
which all the Bhiksus will take and, procuring grain, they will 
provide all the Sanghas with the means of spending the three 
summer months in all the monasteries as usual; with the 
remainder they will, on leaving the country, procure provi- 
sions for the journey and baggage loads, When the three 
summer months have passed, saying, * We must go and see 
this consecrated land” they will set. out, and, having arrived 
before the monastery Ye-Ses-ri, the heart of the Exalted land,” 
there beneath a chorten upon a rock an old base will give way 
and from within will appear a large golden vase filled with 
pearls. ‘Taking that also and converting it into grain, they 
will be provided with the meansof living in that part during 
the three winter months. The time ofsjourneying coming 
again with the spring, they will cross the lower stream and 
the highlanders of the country accompanying them on the 
way, and providing the mid-day meal, they will cook their 
meal each day in the local monasteries. At that time the 


.people of the lowland country, hearing that the Bhiksus have 


५५ gdan-chuf-la ? ६ tha-rabe P 
'* bphaga- pa. ^* hbrur-bagyut-mas. 
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left the country and are going, will invite the Sangha to a 
monastery called Co-na * and provide them with food during 
seven days. "Then all the Nagas established in the country of 
Li, thinking that the doctrine of the Sugata is about to fall 
into disorder, will be dejected, and in order that the doctrine 
may be made to stand fast will let fall a great rain. Through 
that rain will appear from the base of a chorten in that monas- 
tery of Co-na a golden vase filled with gold dust. ‘This also 
the Sangha will sell, and so will be provided with the means 
of existence during the spring. Then the lowland people 
having invited the Sanghato a monastery called Sa/a-Grove,' 
will give them food during seven days. On the day when the 
seven days expire all the people, hizhlanders and lowlanders, 
will assemble in the vicinity of the monastery and present the 
Sangha with stores" and baggage. Then the old men and 
women will receive instruction, and the young, looking on from 
a distance will interpose and assist in various ways. Then from 
the fort Dge-ba-can also some old men and women, with monas- 
tic robes * and bringing various appurtenances for a journey, 
will come to their several Kalyanamitras who are members 
of the Sangha and, saying, ‘Aryas, kindly pardon’, will do 
reverence to them. Then that honouring just as when the 
people of Kusanagara " knowing that the Bhagavad was going 
into Nirvana, were grieved and showed honour, will be in the 
country of Li the end of paying honour to the Three Gems. 
“After that from the monastery the Bhiksus will pass in 
the direction of "Tibet, and by the roadside, before an old 
Chorten, they will find a bag full of gold coins, placed by the 
glorious Great Goddess for the sake of the Sangha, whereupon 
the Sangha, having shared, it will provide itself with provisions 
for the way. Then in the monastery Ka-sar ina fort of the 


** "The other text aeoms to read Bon. . 
' ie éülavana. 

it risons? rdsons हैं 

'" gor-kha-dog-egyur-ba, io. kagasyu. 

te Ku-da-he-gron-khyer, 
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Li country they will find a patron belonging to the reyal fami- 
ly; and by that patron the Sangha will be honoured with a 
seven days’ feast. That feast of honour will be the end of 
giving feasts of honour in the Li country. Then the Bhiksus, 
will depart taking the road to Me-skar. Then the Bhiksus 
male and female, down to the novices™ will offer each to his 
own teacher and Pandit religious vestures and begging for 
pardon, will turn back. 

“Some of the male and female novice Bhiksus, not being 
permitted-to take orders, will speak sorrowfully to their fathers 
and mothers and other kindred who have accompanied 
them and, their kinsmen turning back in tears, the Sangha will 
depart, taking the road to Me-skar. While they are so going 
Vaisravana " and the glorious Great Goddess," being both 
filled with compassion, will assume the form of two nomad 
men and invite the Sangha; and after providing their mid- 
day meal in Me-skar during three months will supply all they 
require of provision for recommeneing their journey. "Then 
the Bhiksus, taking the road to Mdo-lo, will proceed, travers- 
ing mountains and valleys. Having lost their way in the 
desolate wilds, they will call in tears upon the names of the 
Buddhas of the ten quarters and upon all the gods of the coun- 
try of Li, whereupon Vaisravapa, taking compassion upon 
them and assuming the form of a white yak with a load and...” 
water, will come before them. Seeing which, the Bhiksus 
will be comforted by the thought * This yak is someone's pack 
yak, By followingit we shall doubtless fall in with people and 
so not die'. Guided by the yak, they will find a bye-path 
and the yak itself, having led them to Tshal-byi, will disap- 
pear. Many of the old Bhiksus and Bhiksunis will die on the 


"9 — gaar-bu-las-char. 
*" — Nnam-thos- kys-bu 
ts Sri-MahGdevi. 

३७ gnal-chu ^ 
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way. On seeing the Bhiksus the Tibetans of Tshal-byi will 
come to meet them, and, having instantly supplied provisions, 
will send a messenger to say, ‘Many Bhiksus of Li have 
arrived in ‘libet here; what is to be done?’ At that time 
a daughter of the Chinese king, born of a Bodhisattva family, 
will have been taken intothe palace of the king of Tibet as 
his chief queen. She will be a lady of very great faith, com- 
passionate, of pleasant speech, and acquainted with the five- 
membered true teachings." This lady having reflected that 
when many Bhiksus from the west are seen arrived in Tibet, 
the teaching of Buddha is not to last long, will be greatly 
grieved ; and, having called into her presence two hundred 
women of her attendants, three hundred men, commandants,” 
craftsmen* and important personages, will say with tears * Since 
some day the teaching of the Sugata will perish, do not you be 
too late through not quickly acquiring merit and preserving 
virtue.’ Then she will say to the king, * Pray, let my Lord 
furnish these Sanghas with conveyances and appurtenances 
such as clothes and invite them here’. The king will consent, 
and in that way the Bhiksus will come into Tibet. At that 
time the king of Tibet and the ministers, upon seeing the 
Bhiksus, will become full of faith and will build also seven 
great monasteries. 

* Likewise also the Bhiks us of 'An-tse, Gus-tiz Par-mkhan- 
pa and Su-lig " after great sufferings will goto the Bru-sa®™ 
land. Also the Bhiksus of the 'Tho-kar** country and of 
Kashmir, having been vexed by unbelieving people, will give 
up and go to the Bru-sa country. All those Bhiksus will 
hear that in Tibet many monasteries have been built and that 
a Bodhisattva established as king is showing honour to. the 
Three Gems and making great paintings; overjoyed, they 
will all go into Tibet. Being settled in Tibet, they will be, 


** Perhaps the paficasila. १7 jo. Kashgar, 
"5 ry.rum-pa f ** Baltistan, 
sa Lit," printera”. ** The country of the Tokhari, 
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happy, enjoying great honour during three years, When 
three years have passed, the gods of Maras party and the 
Asuras and Nagas and Yaksas and Gandharvas will cause 
great diseases in Tibet. Pimples” and eyesores and malig- 
nant pox, from. which diseases the magistrates ? and several 
soldiers will die. At that time the queen owing to the growth 
of a pimple in her bosom™ will die and go to heaven. ‘Then 
the magistrates of Tibet, being angered, will say, ‘ This 
country of ours was formerly prosperous; but since certain 
unlucky ill-omened wanderers have arrived, in this country 
also such harms of various kinds have occurred. Therefore 
for the future? these must not be allowed in the country, but 
must cross the frontier and be expelled.” So deliberating, 
they will instantly give instructions that not a single Bhiksu 
shall be allowed to stay in the country. The queen at the 
time when she is attacked by the disease, perceiving that she 
will not live, will in her testament pray the king, in case she 
dies, to give to the Sangha all her possessions; and the king 
will consent. So they will arrange that the Sangha, being 
presented with the queen’s possessions, shall go into a country 
of India called Gandhàra." At the same time the Tibetan 
Bhiksus also, being disgusted, will go on one accord with the 
western Bhiksus. In consequence of the people™ and of the 
Kali age the Bhiksus of the country of China also, being much 
plagued with troubles, will go into Gandhara. 

Having thus departed, all those Bhiksus will meet on 
the road to Gandhira. The Tibetan troops will follow them, 
and, having taken away their attendants and possessions on 
the road, will even kill the Bhiksus. When they have been 
thus harried by the ‘Tibetan troops, they will arrive at the 
residence of the Nüga king Elapatra,^ The Naga king 
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Elapatra, assuming the form of an old man will come before 
the Sangha and do homage. ‘ Worthy people’, he will ask, 
where are you going? The Bhiksus will reply, * Since your 
honour's country is filled with faithless persons, and we are 
destitute of the means of livelihood, etc, we are here with 
the idea of obtaining some modicum of livelihood in Gan- 
dhara’. Then the Naga king, recognizing the sign of a 
decline of the Sugata’s doctrine will weep, dropping tears of 
blood, and will inquire of the Sanghas, ‘As you are going 
into that country, how much provision have you for the desert 
way?’ After a careful calculation, all the Sanghas will say 
that they have provisions for fitteen days. The Naga king 
wil say, ‘From here to Gandhara, passing to right or left 
of this lake, there is a desert way of forty-five days; can you 
sustain yourselves with provisions for fourteen nights? More- 
over, all the country" is high, thick with forest, infested 
with carnivora, and there are scorpions, snakes, robbers also 
and thieves. Behind also you are pursued by troops, and 
even in this lake are my various attendants, fierce and un- 
believing, who cannot be kept back even by me. I am not 
glad of your journeying in that wilderness.’ Then all those 
many Bhiksus, male and female, will think ‘It seems we 
have fallen upon our time to die’, at which thought they will 
weep and be sorrowful. Then the Naga king Elapatra will 
kneel before the Sanghas and say, ‘ Do not weep, Sanghas, 
since for the sake of the Sanghas the Earth-Lord ™ should 
sacrifice even his life, I will make my own body a bridge 


upon this lake. In requital for not having previously at the 


first well guarded the religion of the Sugata I desire to 
be muleted by loss of life.” Then that Naga king, having 
converted his body into the form of a great snake, will twine 
his head round a peak on the Tibetan side and his tail round 


a peak on the Gandhara side, making in the breadth of his. 
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body a bridge of the width of five carts. Seeing the form of that 
great snake, the Bhiksus will be terrified and will flee in all 
directions. Then the Naga king, taking a human voice, will say, 
‘ Fear not, Sanghas. I have made this body into a bridge for your 
sakes. Do not be afraid; but let those who have to apprehend . 
the enemy robbers behind ™ carry over the......and property and 
baskets. Afterwards I bee the younger orders of the 
Sanghas to come. The old I request to come after.’ 
Then on the Naga king’s back, being abraded by the hooves - 
of the animals and the feet of the men, will appear a great 
sore, whence pus and blood will pour into the lake. Many 
men and cattle, falling into the lake, will die. At last after 
the elders of the Sangha have passed the Naga king himself 
will die, and the lake dry up. In the dried lake the hones 
of the Naga king will remain like a mountain.” In future 
times, when the Buddha Maitreya, accompanied by his 500 
attendants, shall come to the bones of the Naga king 
Elapatra, then, celebrating the jataka of the Naga king 
Elapatra, all the five hundred Bhiksus attendant upon 
Maitreya will attain the fruit of Arhatship. 

“Then those Bhiksus, having reached the country of 
Gandhara, will stay there during two years. In the third 
year the kinz of the country, a man of faith, will die. After 
his death, one son, a believer, and another, an unbeliever, 
will strive“ for the sovereignty and a battle having taken place, 
there will be killing on both sides. Then there being among 
the Bhiksus neophytes, heroes and fighters of dauntless courage, 
these will give battle to the unbelieving prince, and, being 
victorious, will offer the sovereignty to the believing prince. 
The latter after a rule of five months will be killed by those 
fighting “ Bhiksus, and a Bhiksu, having been made king, 


a The moaning here is conjectural. 
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will rule during two years. Then the ministers of the 
Gandhára country and all the people, having assembled, and 
taking secret counsel, * Why have western people fled into 
our country ? It is through this fault that our king has 
been killed,’ they will immediately bring an army and cut 
the king to pieces. Then after the slaughter of all the 
Bhiksus resident in Gandhara who can be found there will 
survive only a few who will have escaped by flight into the 
Middle Country. After that, excepting in the Middle Country, 
there will be in this Jambudvipa three unbelievers.“ The 
kingdom of Srig-ni henceforth will be ruled by the Stag-gzig " ; 
the sovereignty of the Druz-zu and various other races will 
be held by the Drug-zus 5 ; over many others the sovereignty 
will be held by the king of Tibet. "These three furthermore 
will agree together. Having a brave and dauntless army of 
300,000 men, they will conquer all the countries cleaving to 
the right doctrine, except the Middle Country. Then the 
three kings will meet and take counsel to invade the Middle 
Country. At that time there will arise in Kausimbi of the 
Middle Country a king named Durdharsa." At the time of 
his birth there will fall a rain of blood. His two arms from 
his elbows down will be red, as if smeared with blood. He 
will have five hundred ministers of excellent parts and in war 
he will have 200,000 warriors. Then the king of the 
Stag-gzig and the other two will enter Kausimbi of the 
Middle Country and seek out King Durdharsa. Hearing of 
this, King Durdharsa wiil await those kings with his army, 
and a great battle will be fought during three months with- 
out interruption. The three unbelieving kings along with 
their armies will be annihilated. Having returned to his 


७७ From this point the story recurs in the Life of Ašoka : seo Waniliow and Schicfner, 
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kingdom with his army, King Durdharsa will reflect remorse- 
fully, * Since I have slain many men, in what sort of a state 
shall I be reborn ? When shall I be released from three 
calamities ?'" Then his Ministers will appeal to him saying, 
‘Fear not. In the Pataliputra * country is a Bhiksu named 
Sirsaka learned in the three Pitakas ; invite him. He, Your 
Majesty, will receive confession of your evil deed. The 
king, having invited that Bhiksu, will relate to him the story 
of all the evil that he has done. ‘The Bhiksu will say, * Your 
Majesty, as you are remorseful under the idea that you have 
done something very wrong, do you invite here all the 
Bhiksus of Jambü and offer them perpetually the five 
sustenances, and occasionally go, and in their persence make 
daily confession of your sin. Your aet of slaying many men 
will be atoned for.  'Then the king will consent to invite the 
Bhiksus of the several countries. The Bhiksus, having heard 
that in a country called Kausümbi there is a king, named 
Durdharsa, who offers to the Sangha the five sustenances, will 
be pleased and will zo to the country of Kausambi. At that 
time there will be 100,000 Bhiksus gathered in Kausümbi. 
Then on the eveninz of the fifteenth day the Bhiksus assembled 
for the Uposadha will call upon the Bhiksu Sirsaka, saying 
* Do you chant the Prütimoksa-sütra ?' The Bhiksu Sirsaka 
will reply, * What have you to do with the Pralimoksa-sitra ? 
What avails a mirror to people whose noses and ears are cut 
off ?' Then from among those Bhiksus an Arhat named Surata 
will rise and in a lion-like voice will say to the Bhiksu 
Sirsaka, ‘Why do you speak so? I have not transgressed 
a single doctrine in accordance with the commands of the 
Sugata.’ Then the Bhiksu Sirsaka will be exceedingly ashamed 
Then a pupil of the Bhiksu Sirsaka named Agnavi, will say to 
that Arhat, * Why have you so spoken to my teacher in the 
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presence ofinany people?’ And in a rage, having with both 
hands taken a door-bolt, will strike the Arhat dead. Then 
a pupil of the Arhat, a Bhiksu " named Karata, having seen his 
teacher killed will become much enraged, and, taking 
a club, will kill the Bhiksu Sirgaka. Then the Bhiksu§, all 
being enraged, will retaliate mutually and kill each other. 
Then all the Thirty-three Gods will come there and having 
seen the corpses of the Bhiksus, will bemoan and honour 
them. The Bhiksus’ monastic robes, their hair and nails 
also, they will convey to the abode of the gods. Then in 
that country there will burst forth tempests, black, yellow 
and mixed, and from time to timea rain of fire will fall; the 
earth will shake; there will bea rumbling and rattling. When 
morning dawns, the king, seeing all the Bhiksus so slain, and 
feeling in his grief as if his eyes see nothing at all will run 
into the monastery and make lamentation, and, calling by 
name upon the Arhat and the Bhiksu Tripitaka, will take 
their corpses into his lap and say, ‘ Alas, Tripitaka, you did 
indeed hold the treasure of the Sugata’s good religion. Alas, 
Arhat, you did indeed hold the root doctrines,” of the Sugata. 
Through grieving you this world is become desolate '. 

“Inthe evening when the good religion shall perish the 
Three and Thirty Gods will flee, defeated by the Asuras. 
On that same evening one of the ever-joyous * Gods, by name 
Lha-hdi-ni, will transmigrate. Then in Jambudvipa the sugar- 
plant...? and honey will entirely perish. The Bdud-dban- 
bsgyur? will perish. Then, barley and wheat and all fruits 
perishing, the people's food will be sred * they will eat wild 


४० ñag-sloñ for dor-alon ? 

^" Reading obscure, 

*! milasikaa, 

** aifyopramudita or andamoda, 

४५१ rgyun P 

** müravadikarana or mrtyufijayo, a kind of plant or drug है 
~ ५५ A kind of grain ? 


a 





BUDDHISM OF KHOTAN 45 


millet and various fruits of grasses. Silk and quilts and fur 
and cotton shawls and so forth having perished, they will take 
for garments rags and sackcloth” The various precious 
ornaments of gold and so on having perished, they will wear 
for ornament things made of grass and so forth, Fine colours 
and sweet savour also will perish. The images of the 
Tathagata also will be conveyed into the Naga abodes. 

" Caleulating by the Hare" year during the life time of 
Rje-btsun-egs in Li, when the Pandits of Li assembled, in 
the 102nd * year from that the Good Religion will perish.” 

End of the Prophecy of the Arhat Saünghavardhana. 


THE PROPHECY or Lri-vvr 
(LI-NI-YUL-LUN-BSsTAN-PA) 


Hail to the three Gems! 


From the origin of the Li country there passed six 
generations of kings of Li. During the time of the king of 
the seventh generation, by name Vijayakirti™ there settled in 
à (mountain) valley, named Sa-ka-ya-zyi-ri * near to the 
monastery of the San-ka-ya-pra-ha-na-ya," an Arhat named 
Sanghavardhana,” when he had taught a disciple, a certain 
Bande, the Vinaya, the disciple, having seen in the Candra- 
garbha,® the prophecy of Buddha, inquired of the Arhat: “In 
the Li country and Su-liz " and ’An-se, these three, after how 

४७ raphyar ? 
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long from the Nirvana of Buddha will the images and chortens 
set up on behalf of the Good Religion perish? By whom 
destroyed? How will it be at the last?” andhe begged an 
explanatory prophecy. The Arhat spoke: “That you have 
thus propounded your doubt is well. After the Nirvāna of 
Buddha Sakyamuni the religious images and relics will last one 
thousand years and then perish. In these three kingdoms the 
Chinese, the Red Faces," the So-byi, the Drug gu,” the Hor" 
and other enemies being astir, there will be disturbance owing 
to their strife. ‘That being so, the religion of Buddha weaken- 
ing, the chortens will also generally one after another fall 
into decay. ‘The Sanghas will have their means of livelihood 
cut off. Of these three countries, 'An-se and Su-lig being 
disturbed by many enemies, not followers of the religion, will 
be wasted with fire and havoc and will become desolate. The 
Bandes of all the  monasteries thereof will come into 
the Li country. Inthe monasteries, chortens, and so forth 
of the Li country will be settled five hundred Bodhisattvas; 
two hundred and fifty settling as monks" and two 
hundred and fifty taking birth among house-holders. The 
monastery ZIge-hu-to-an," after having been trod by the 
feet of five thousand Buddhas of the Bhadrakalpa; will be 
a continuously enduring palace. Through the excellence 
and compassion and blessing of these Aryas the chortens 
of the Li country and the practice of the Good Religion will 
surpass those of other countries and long endure, Kings in 
general, desiring the Li country, will dispute and fight; and 
whichever king wins will be in the Li country a great Patron. 
He will render honour without failure or diminution. At 
that time the king of the Red Faces, having acquired 
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authority and strength, robbed and seized many regions.” 
Then a Bodhisattva, taking birth as king of the Red Faces, 
the Good Religion rises in the land of Tibet. From other 
lands he attracts teachers of religion and the Word, the Siara- 
Pitaka and so forth, and in the country of the Red Faces many 
monasteries and chortens are erected, and Sanghas of both 
sexes established. "The king, ministers and so on, with their 
entourages, will all be attached to the Good Religion. During 
the life of that Red Face king the Li country will also be 
subject to hisrule. Not diminishing the authority of the Three 
Gems, the Good Religion and chortens and so forth, he exten- 
sively founds and honours them. During seven generations 
the Red Face kings will follow the Good Religion. During 
seven generations of these kings other countries also are not 
evilly disposed nor do harm to the chortens of the Good Reli- 
gion established there. After that time the Sanghas of the Li 
country, according to what follows from the Candragarbha 
prophecy, diminish their faith, and are without faith in 
religion and morality, craving worldly profit and reputation. 
Of * 6 kings and ministers are many who, entering into the 
holy corporation, humiliate the Good Religion, Then the 
magistrates " and the magistrates’ families also will diminish 
the faith. The property of the Three Gems being controlled 
by the Bandes, the chortens of the Li country, the Good 
Religion and other property of the Three Gems will also 
decline from what they were before, King and Minister will 
have no pleasure in the Bandes. After that, at the end of the 
seventh generation of the Bodhisattva who was king of the 
Red Faces, there will come from China to the country of the 
Red Faces, as that King’s consort, a daughter of the Chinese 
King, by name Kon-co, a Boddhisattva, with six hundred 
attendants. This Kon-co having faith in the Good Religion 
* and being influential, the King of the Red Faces will also be 
१७ The * prophec y * uses from this point past or present tenses mixed with futuros, 
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of great faith, and the Good Religion will extend even more 
than before. At that time the king of the Li country, being 
young and not following the religion, will command the Bhiksus 
of the Li country; ‘ Either join the laity " or go where you 
please.’ Being thus banished, all the Sanghas, having as- 
sembled iu the temple called Tsar-ma, will be deliberating, 
when from the circle of the inner attendants of the temple 
there will appear golden meal and golden pastry seven portions 
which will supply subsistence for as many as 5,000 Bhiksus™ 
will be merchandise for their livelihood during three months. 
At that time some join the laity, while even those who do 
not join the laity, but zo away, are downcast at parting with 
parents, kindred, country, so that there is a great lamen- 
tation. The Sanghas generally, taking the road and going 
forth, arrive at a temple named Bon.™ A large chorten which 
will be there having been demolished by a believing Wind- 
king, from its interior a golden vase full of pearls appeared 
and was offered to the Sanghas in general. Also another 
believer patron presented the means of sustenance.  After- 
wards the Sanghas arrived at Mdo-lo in the country of Meskar; 
the pearls provided the means of livelihood for half a month. 
When, departing from Meskar, the Sangha was staying at a 
temple called Ston-na, Vaisravana™ and Sri-Devi?* having 
appeared as a human husband and wife, stayed at that place 
and said to all the Sanghas, * We are acquiring merit’. After 
feasting the Sanghas during half a month, Sri-Devi present- 
ed the Sanghas in general with a bag full of gold coins. 
Having started in the direction of the country of the Red 
Faces, the whole Sangha, falling in with savage animals in a 
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defile of the Pha-san country, did not get rid of them.” ‘If 
there is another route, follow that, they said. At that time 
Vaisravana, appearing in the form of a white yak with a load 
of ten ....,* came into the view of the Sangha, which said, 
‘This laden yak is property of some man; let us follow where 
it goes.’ Then, the yak leading by a bye-path, in four or five 
days all the Bandes arrived at a place named Tshal-byi, in the 
Red Face country. The ruler of the country reported to 
the Red Face king that many Sanghas had arrived from 
the highlands, and the queen petitioned the king, saying, 
‘From the highland country have arrived some Sanghas who 
have wandered and lost their way; pray supply them with 
escort and provisions, and invite them into the Red Face 
country. He consenting, the Sanghas, having been met by 
riding animals and provisions, arrived in the Red Face country. 
Then the king of the Red Faces and Kon-co, after going with 
their entourage to pay respects to the chorten, inquired whether 
among the Bhiksus there were, beside the Pandits learned in 
the Three Pitakas, others so learned. The Pandits replied, 
‘In the countries of 'An-se, Su-lig, 1370-४७, Kha-che (Kashmir) 
there are many Sanghas learned as these.’ Instantly summon- 
ing and sending a messenger, he invited the whole company 
the Red Faces. Seven monasteries 
were built in the Red Face country; the appurtenances of 
worship and the property of the Three Gems having been 
increased, the Saüghas were severally settled in the seven 
monasteries. Three or four years afterwards a great pustule 
having formed in the breast of Kon-co, she at the time of 
falling sick said to the king, “I shall not recover from this 
disease. So,as I am to die, let me before my death present the 
Three Gems to my servants and possessions’; and so presented 
them. Of her attendants six hundred assumed the insignia of 
novices and entered religion. After that Kon-co died. After 
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Kon-co's death a plague of pustules arose in the realm of the 
Red Face King and many ministers, children of magistrates 
and so on died. ‘Then the ministers assembled and petitioned 
the king, ‘ Previously in this realm, there was not so much 
pock-disease. But since many vagabond Bhiksus of the 
southern country Nepal have come, Kon-co has passed away 
and many ministers and children of the magistrates have 
died; it is right that all these Bandes should be expelled and 
not allowed in the kingdom.’ The king, having directed 
them to consider again carefully whether it was or was not 
right to expel, all the ministers with one accord petitioned in 
favour of expelling the Bandes. It having been decided that 
none of the Bandes should remain in the kingdom and all 
having been expelled, the Ked Face Bhiksus were wrathful 
and said, ‘If these Bhiksus are expelled, we also will not 
remain here’; whereupon the ministers became wrathful and 
declared, ‘ You also may go where you please.’ 

“ After Kon-co's arrival in the Red Face country the King 
had adopted the religion of Te-hi-#i, and all the Bhiksus of 
China also had come into the Red Face country. So now 
the Bhiksus of that country, having packed up the relics, 
scriptures, appurtenances of worship, in fact the entire property. 
of the 'Three Gems in the Red Face country, turned westwards 
and having decided to go to the country of Gandhara,” 
departed. Then in China, the Red Face country, India, and 
the Li country and so on, as far as the Ganges,” the practice 
of the good religion perished. Beyond the Ganges, in the 
country of Kausambi, it survived some three months and 
then perished. Fu route for the country of Ghandhira the 
Sanghas arrived at the border of a lake where dwelt the Naga 
king Elàpatra"; aud the lake being through the blessing of 
the Three Gems made turbid and agitated, the Nàga king 
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reflecting, ‘Why is my abode become turbid and agitated ?' 
looked with the supernatural eye and, realizing that it 
was because the Scriptures of Buddha Sakyamuni and the 
Good Religion were near to perishing, that at this time the 
Sanghas in large numbers were seen, he took the form of an 
old man and, appearing on the bank of the lake, did reverence 
to the Sanghas and inquired, ‘So many Sanghas, why are 
they come? Whither are they going?’ The Sanghas said, 
* After we had abode in the country of the Red Face King, 
our believing patrons diminished, and, the support of the 
Three Gems having declined, we are going into the country 
of great Gandhara.’ The old man said, * Have you provisions 
for many Sanghas? To zo round this great lake is a journey 
of forty days. Have the Sarighas come with provisions for 
no more than twenty days?’ "The Sanghas, being much 
dejected and weeping, the Naga king seeing it became 
troubled with sorrow and said to the Sanghas, ‘In this 
direction there is a short way, a snake-bridge. Over that if 
you ean go, you willsoon arrive. So saying, the old man 
disappeared. Then the Naga king caused to appear a path 
leading up-hill, and, conceiving in his mind, ‘I will trans- 
formrmy body into a great snake, and, so making a bridge 
over the lake, will convey the Sanghas for the most part 
across; and so this will be the end of my having such a 
brute form, due to my previous evil deeds.” With this 
prayer he made the snake-bridge. Then, the men and animals 
crossing during fifteen days, some of the men and animals fell 
from the snake-bridge and died. Many men and cattle 
passing over, the snake’s back showed in some places holes, in 
some places lacerations, so that drops of pus and blood fell like 
rain ahd the lake was ensanguined. Also many in the Sanghas 
while passing over the snake-bridge, were cut down from 
behind by the Red Faces. After that the snake, falling 
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into the lake, passed out of life and was born in heaven. "The 
lake also dried up. Then the Sanghas during two years found 
sustenance in the country of the king of Gandhara, settling 
where they severally pleased. Two years having gone, that 
king passed away. ‘The king had two sons, of whom one 
adhered to the Deva religion, while the other followed a 
heretic religion. They quarrelling over the sovereignty, 
the one who followed the Deva religion was supported by 
the Bandes, and, being victorious, obtained the sovereignty. 
Under that king the Sanghas exercised more influence than 
before. When half a year had passed happily in abundance, 
a Bande killed the king and seized the sovereignty. But the 
Gandbhüra king's subjects all revolted and killed the Bande 
ruler. The other Bandes also were not allowed to stay in 
the country and were all expelled; and in the Gandhara 
country also the religion perished. Then the Sanghas also 
went wandering in other regions. At that time the king of 
the west and the king of the north, the Ya-ba-na* and others 
increased in power, the three combined and mastered the 
west and northern country. The three kings, each accompanied 
by an army of a hundred thousand men, marched into the 
country of Kausambi. The king of Kausimbi annihilated 
the armies of three hundred thousand men, along with the 
kings, leaving not a single man. ‘Then the king of Kausümbi, 
in consequence of the sin of slaying so many soldiers, invited 
all the Bhiksus of Jambüdvipa *;' after arriving in the 
Kausümbi country the Sangbas quarrelled and slew each 
other, and the Deva religion of Jambüdvipa generally 
thereupon perished. 

"Seventy-six million years after the Nirvina of Buddha 
Sakyamuni the Buddha Maitreya” comes for the sake of living 
ereatures into the suffering world." 
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THE EARLY ORIYA WRITERS 
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A language generates a dialect or a provincial speech, 
by being so very slowly and imperceptibly changed, that 
it becomes usually impossible to fix even approximately 
the time of the origin of a provincial speech. It is 
quite singular, however, with the Oriya language that 
the time of its origin can be ascertained with some degree 
of certainty. Very thorough and accurate accounts relating 
to Orissa as furnished by Hiuen Tsiang makes us pretty 
certain that the Dravidian language of the Kalinga people 
was wholly unknown to the people (or rather the peoples) 
of Orissa in the 7th century A.D., and that in the northern 
part of Orissa called Uca the rude inhabitants spoke 
wholly their own tribal speech, and that in the southern part 
called Kongada the Magadhi language was being cultivated to 
some extent. I may remind the readers that Narendra Gupta 
alias SaSinka of Karna Suvarna in Bengal, became the Lord 
of Kongada in the early part of the 7th century A.D. We 
may therefore very well guess that at the disintegration of 
the Kalinga empire of old, the rude tribes of Orissa became 
dominant in the country, and primarily for religious needs the 
Aryan language of the northern country was being cultivated 
in Orissa in the 7th century A.D. Wedo not know when the 
Natya Sastra fathered upon Bharata Muni was either composed 
or compiled; but this work can never be of a date later than 
the 5th century A.D. There is a direction in the 14th Chapter 
that when an Odra (a man of Orissa) has to be represented on 
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the stage, the character has to speak the tongue called Vibhasa. 
The word Fibhasa signifies that a man of the aboriginal 
tribe usually speaking his tribal speech has to intonate a few 
Aryan words on the stage in his own tribal fashion. This 
indicates that the people or the peoples of the land of the 
Odras commenced to adopt some Aryan words by coming in 
contact with the civilised people of the northern provinces from 
an early date, which may be the 4th century A.D. Very 
likely the Odras like their neighbours, the Sabaras, had trade 
dealings with tne Aryans in those early days and got themselves 
slowly acquainted with the Prakrit speech prevalent in the 
land contiguous to Orissa to the north. From the evidence 
of the above facts, we may assert that though a form of 
Aryan speech was struggling to take root in Orissa since the 
time of disintegration of the Kalinga empire, even so late as 
the middle of the 7th century A.D., a regular speech of Aryan 
descent did not come into being in the country. 

Again, we have to notice that by about the 9th century 
A.D., Janamejaya and his son Yayüti becamethe Lords of Orissa 
with their residence in Orissa itself. It is really significant 
that the orthodox history of Orissa begins with the rule of 
Yayüti, son of Janamejaya. When editing some copper-plate 
grants of these rulers in the pigraphia Indica and the 
Journal af Bihar Research Society, | have shown that these 
Rajas were intimately connected with Bengal, and had 
Bengali Kayasthas in their service. Since these Rajas had to 
get their principal officers and writers from elsewhere, I feel 
inclined to infer that the history of the civilisation of Orissa 
(not certainly of Kalinga, in which a position of Orissa is 
included) dates from the time of Janamejaya and his sons 
Yayati. We may also guess very reasonably, that the Prakrit 
with which the people had been acquainted, could easily take 
a firm root during the time of the rulers mentioned above. 

In the 12th century A.D., the Dravidian Gangas of the 
Andhra country became the rulers of Orissa. 
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Oriya as a distinct provincial language had no doubt 
come into existence long before the Ganga rulers of the Andhra 
country established their sway over Orissa, but we do not get 
any literary composition of a period prior to the 15th 
century A.D. Dr. Ramesh Chandra Mazumdar read out to 
me of late the Oriya text of a copper-plate grant of the 13th 
century A.D., the philological value of which cannot be 
properly discussed here. The language of this document of 
the time of the carly Ganga kings does not appear to be fit for 
literary composition. It is doubtful if any Oriya literary 
work could come into existence during the time of the early 
Ganga rulers in whose hands Dravidian script and literature 
received preferential consideration. Looking again to the 
finished form of the poem Aeéava Koili, which is certainly of 
a date not later than 1450 A.D., we may unhesitatingly 
remark that literary culture in the vernacular must have com- 
menced in the time of the later Ganga Rajas, who made Orissa 
their home. . 

I should note here that Kapilendra Deva, the first ruler 
of the Oriya Solar dynasty (A.D. 1435-1469) is really speaking 
the first Oriya King of a thoroughly independent Orissa. 
It was, no doubt, a short-lived dynasty of three gene- 
rations of kings; but it was during the rule of this 
Solar dynasty (1435-1540) that Orissa attained in all 
directions its highest glory. It will be seen that those 
who have been grouped under the early poets, flourished 
during the time of the Solar Kings. From the time of 
the mighty Kapilendra to the loss of Orissa’s indepen- 
dence in 1568, we count only 133 years; but during 
this short time the provincial language of the country 
became sufficiently well developed, and a crop of good 
literature sprang up to exercise an abiding influence 
through future ages. It will be a puzzle to those who are 
not intimately acquainted with the social life of India, 
that the uncommon glorious deeds of heroism and patriotism 





56 THE EARLY ORIYA WRITERS 


of the three illustrious kings, Kapilendra, Purusottama 
and Pratipa “Rudra, have not been sung by the poets 
of the period. Somelines composed in their eulogy are 
met with in some inseriptions; but they were all engraved 
at the instance of the rulers themselves and their ministers 
on the occasions of recounting some religious or semi- 
religious acts of these rulers. Kapilendra held the rising 
Muhammadan power in effective check, and organised 
the good government in the country; but nothing relating 
to his prowess and wisdom appears in any literary work. 
Raja Purusottama Deva, son of Kapilendra, was no doubt 
only an ally of a Bahmani Sultan, when he led an 
expedition to Kaiici. And what he accomplished (though 
in a subordinate capacity) Orissa might justly be proud of. 

The contemporary poets, however, have not left any 
literature to show that the people became conscious of 
their power, and felt a new pulsation of life. The incidents 
of the Kāñci-Kāverī expedition were recorded in the 
Madia Panji by those of the temple of Jaganniatha, who 
had to look up to the Raja for his favour. It is on a 
wall of the audience-hall of the temple of Puri that a 
pictorial representation of the incidents appears. What 
gave a new turn to the literary imagination of the people 
was the religious movement which the Bengali religious 
teacher Chaitanya brought about in Orissa during the reign 
of Pratapa Rudra. It should be noted, however, that 
since the establishment of the temple of  Jagannütha at 
Puri, the influence of Vaishnavism has been deep and wide- 
spread ; and long before Chaitanya visited the land, many 
Vaishnavas of the non-Brihmana classes had made themselves 
free from the domination of the Braftmanas. The Sidra 
writers, though looked down upon by the learned Brāh- 
manas, came to the forefront during the early years of 
literary culture to lay the foundation and even to raise the 
superstructure of the national literature of Orissa. It is 
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significant to note that the literature of the early period 
has always been very popular in the country and may 
be designated as truly national. Among the poets of the 
early mediæval period there are many who are also 
known as popular national poets. Poetry which is wholly 
artificial and which does not represent the sentiments and 
aspirations of the people, and poetry which is wholly void 
of human interest, came into existence in the 48th 
century A. D., with the effusions of Upendra Bhañja. 

It is of great importance to note that the early poets 
took up popular rustic metre for composing their verses; 
and in this respect the early poets have been followed 
generally by all subsequent poets. Mr. Manomohan 
Chakraverty, who has written two excellent essays on 
the history of Oriya literature, is not correct When he 
says that Sanskrit dominated the early poetry of Orissa 
in the matter of its form and metre. Neither the aksara 
chanda nor the màüírá vrtta can be shown to be in 
any way connected with the genuine Oriya metres. We 
are glad to notice that the early poets of Orissa would 
clearly see that the inherent essential characteristic of 
the vernacular makes itself unfit to be accommodated 
within the framework of the Sanskrit metre. 

As to the form of poetry, where a composition is 
not distinctly after a Sanskrit work (either as a transla- 
tion or as a work, adapted from the original), the form 
has not been after the ideal of the old-time literature. 
It must be admitted, to the credit of the literary genius 
of the country, that some forms altogether peculiar (0 
the Oriya literature are met with from the earliest time 
onwards. Aoili fis a special genre and Chautisa as a form 


for poetry of very early times, and Cha-pot or Na-pot 
of medieval days are some examples. 


Keíara Koili also known as Yasoda Koili by Markandeya 
Dasa is perhaps the earliest known Oriya poem. Looking to 


8 





58 THE EARLY ORIYA WRITERS 

the fact that since very remote time it has been customary 
with the boys and girls all over Orissa to commit this piece to 
memory, Sir W. W. Hunter suggested that this Aoi/i must 
be five hundred vears. old. Mr. M. Chakraverty, for want of 
any definite proof, has stated that it is about three hundred 
years old. It is strange that no scholar has as yet referred to 
the Artha Koili by Jagannitha Disa, on the evidence of which 
work, the age of Keéava Koili can be clearly proved to be not 
less than four hundred years. Jagannatha Dasa flourished 
during the early years of the 16th century A. D., and he 
composed Artha Koili to give a spiritual interpre tation of the 
text of Keśava Aoili. As all the words occurring in the Kesara 
Koili have been commented upon by Jagannātha, it is un- 


doubted that the text of the Arsera Koili remains unchanged. 


For this reason this piece is of high philological value. It is 
evident that the Aoili in question was very popular and time- 
honoured in the time of Jagzannütha Dasa; and as such the 
time suggested by Hunter may easily be accepted as fairly 
correct. To be on the safe side, we may say that the early 
years of the rule of the Solar dynasty are the time when 
Kegaca Koili was composed. The character of a Koili is, 
that it is a monologue, and the person whose words the poet 
versifies, discloses his thoughts to a cuckoo bird by addressing 
the bird as “ Aoili”’ ; this address portion forms the burden 
of the poem 
I could get ouly four Aoili lyrics which are ancient 

but I have been unable to ascertain their exact dates, 
Kegaca Koili is certainly the oldest, and Bara-masi Koili 
(ie. the season Koili) also seems not much removed in date 
from Kesara Koili. Kanta Koili by Balarama Dasa may easily 
be placed towards the last portion of Purusottoma. Deva's reign ; 
for, it was then that Balarama Dasa flourished. The fourth, viz., 
the Jianodaya Koili which contains some philosophic disserta- 
tions, is of very uncertain date. Some doctrines of the poem 
smack of Alekh doctrine of which Bhima Bhoi of Sonepur 
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has been the last noted preacher. But as Alekhism seems 
to be as old as, if not older than, the temple at Bhuvanesvara, 
a modern date should not necessarily be assigned to the poems. 

The ceuti$à form of poems appears to be as old as the 
Oriya literature. Excepting the season Koili, all other 
Koilis are in cautisa form. The form of a cauliéa poem 
is that it should contain at least thirty-four lines and the 
letters ka to ksa should be the initial letters of the lines in 
regular succession. In this order of letters, this exception. 
is only made, that the vowel a or u, or the consonant z takes 
the place of », the letter ni takes the place of # and of m. 
I may note that is pronounced as uma, i as nia, and n as 
ane in Orissa. It is in consequence of the artistic development 
of this method or fashion, that a single letter has been used. 
by some poets as the initial letter of all the lines of a poem, 
no matter how lengthy the poem is; for instance the Rasa- 
Kallola by Dinakrisna Dasa has the £a initial through- 
out ; and all the lines of Vai a hisa-Vilasa by Upendra Bhanja 
have 0 or v for their initial letters. 

The origin of the cew/isa form is easy to trace. In 
the later time Tantric svstem a mystic religious value 
was assigned to each and every letter, and many stotra 
verses (hymns) were composed according to the aforenamed 
cautisa succession of letters, for special efficacy in the 
prayer or incantation. Tt is in Orissa only that this form 
has been adopted in general literature. 

Reference by old poets to many caufisas in the matter 
of naming the tune of their verses or songs, shows that the 
form got into vogue from a remote past. Most of the 
cautisis referred to by the old poets are now lost. It may 
also be pointed out that the adoption of the old cautisa 


tunes by the later poets for the tune and metre of their verses, 


snows unmistakably that the poets have used popular and 
genuine Oriya metres in their versification. 
1 should first of all use this word of caution, that the 
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Sanskrit names of some of the tunes should not put us on the 
wrong scent, for, despite the names of the tunes, basic Oriya 
tunes of the songs are unmistakably noticeable, when they are 
sung. We have to note in this connection, that the sections 
or chapters or cantos of the poetical works are not generally 
called by the name adhyāya or sarga, but by the name chanda, 
Each complete piece of poem, as a lyrical piece for instance, 
is a chanda by itself. Each and every metre of a chanda has 
been set to tune, and the name of the tune occurs at the 
heading. The name of the tune occurs as a raga or a vytla 
or a vānī. What this distinction regarding the tune of the 
chanda signifies, and how a cr/t« differs from a vant, may be | 
briefly discussed. It has been 'suggested to me by Mr. 
Kishorimohon Das of Balasore, who knows a good deal of 
Oriya music, that rant is the tune which is to be followed in 
the ordinary recitation of a piece of poetry, while raga indicates 
how the piece is to be regularly sung asa song. This is 
perhaps the reason why we get the name of a raga as well as 
ofa vānī for the tune direction of one and the same piece. 
It is to be noted that a ehaánda has a tune when recited 
by the vrita, and has quite another when sung accord- 
ing to vani and raga. The term cyt/a does not seem to ! 
differ from vant, for, they both relate primarily to tue charac- 
ter of the metre. For the sagas we get generally classical 
names of the old musical literature as Banlasri, Ka odi, 
Asüdsukla, Bhūpāla, Bhairava, ete. Even such a name as 
Gadmaliya occurs as the name of a raga which is unknown to 
Hindu musical. literature. An Indian song, we all know, 
cannot be sung if both raga and tala are not indicated for 
it. The vāni signifies how a line of a song is to be divided 
following the rule of cadence; the rani perhaps differs from 
the vrtta in this that, the latter merely indicates a metre, while. 
the former indicates a popular tune as well asa metre. This 
I infer from the names of the ré@nis; for we notice that 
in naming the vanis, old-time songs have been named, 
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viz, Rukmini Caulisa, Uddhara-cautiéa, Bimbidhari-cautisa, 
Madhupa-cautisa, etc. 

The popwiar lyric, Gopi Bhàsa, seems as old as the old 
Cautisas. Like Kegava Koili, it is read in all primary schools 
and the popular tradition is that it has been in existence 
since a remote past. No date, however, could be assigned to it, 

Looking to the fact that Balarima Dasa, Jagannütha 
Dasa and Sáralà Disa, who are the early poets of Orissa, are the 
authors of the Ramayana, the Bhagarata and the Mahabharata 
respectively, it has been asserted by some that the first period 
of Oriya literature was occupied in translating Sanskrit works 
into Oriya. This is not a correct statement. None of these 
works isa translation. The authors have retold the Ramayana, 
the Bhagavata Purana and the Mahabharata in their own way ; 
and they may be regarded as the original works of the authors. 
The literary activity of the time of the Solar kings of Orissa 
is marked by the composition of religious epies, and in the 
reign of the very first king, Kapilendra alias Kapilesvara, 
Sāralā Dasa composed his Mahabharata. 

Sarala Dasa preceded Balarima Dasa. He was not so 
much a Viisnava as he was a devout worshipper of the Goddess 
Sairala Chandi of his village Jhankerpur. Sarala Chandi is 
stated by the poet to be the same as Hingula Devi. We must 
note that Hingula is a Goddess of the aboriginal tribes, and 
the name itself is a variant of the Mundari word shingel 
which signifies fire.  Hingula is worshipped in Talcher, Bamra, 
and in their neighbourhood. Coal-gas coming out through 
fissures and burning in the open air with a blazing light, 
becomes the object of worship as the Hinguls Goddess. That 
Sāralī is identical with  Hinzulà is what occurs in a 
colophon in the Mahabharata ;— 

Jhankerpur-vàsini Hingula Cha ndi Sarale se mora tulasi- 
mala hele vaksasthale. 

We nre inclined to infer from the naming of the Goddess, 
that the name of the poet Sarala Dasa only denotes that the 
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poet was devoted to the service of the Goddess Sarala. He was 
a Sidra and belonged to the Odra tribe of old. These Oras 
are now known by the general name Od-chagd or simply by the 
name Chasa@,. 

We are informed by Mr. M. Chakraverty that the Chasis 
of Jhankerpur have now raised themselves to the status of 
the Karanas. 

The language of the poet, though unpolished, is simple and 
expressive. ‘The metrical system is only seemingly defective ; 
for, what are regarded as defects are made up for by singing 
with proper accent and tune. ‘This remark regarding metre 
applies equally to the writings of all the early poets. I have 
already said that the Mahābhārata story has been re-told by 
the poet in his own way. The students of Oriya literature 
may see how the poet has given many things from his 
own imagination without caring to  narrate correctly 
what occurs in the original Mahābhārata. This is how 
the poet has made his work popular, and has made 
himself a popular national poet. But the learned 
pandits could not tolerate him. To give to the public 
the real Mahābhārata, many Sanskritists translated the main 
story of the Mahabharata into Oriya; but the people did not 
accept them. Raja Krsna Simba of Dharakota employed 
some pandits to translate the Mahābhārata and the Harivamsa 
at a comparatively later time, and his attempt was really praise- 
worthy. His Harivaméa, however, is still in manuscript, and 
his Mahabharata, though published, has not become popular, 
J need hardly repeat that Raja Krsna Simha does not belong 
to the early period of Oriya literature. It may be noted, in 
passing, that Sāralā Dasa acquired celebrity in Bengal, and his 
Mahabharata was introduced in Bengali translation not later 
than the early part of the 16th century. Dr. Dinesh Chandra | 
Sen informs us that the P irafe Parva-portion of what is called 
in Bengal as Sāralā JMehabhara'a of Orissa, is stili in use 


in Bengal, 
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What Balarima Dasa has stated of himself in the 
colophons of his Ramayana, justifies us in holding that 
he had composed his epic sometime before he was converted 
to Vaisnavism by Chaitanya Deva of Bengal. He was, 
no doubt, devoted to Jagannatha of the Puri temple, for he 
says he was inspired by the God Jagannütha to compose 
his poem; but at the time of writing the Ramayana he was a 
man of the world, living happily with his family, and had not 
earned the name of Mat/a-Balarama by becoming an enthusiast 
ascetic following the teachings of Chaitanya. Jn the last 
colophon but one of the Ramayana, the poet says that his father 
Somanütha Mahāpātra was a minister of the Raja, and the 
name of his mother was Manomayaé. Presumably Somaniütha 
was 3 descendant of Gopinütha, who was, as the Gopinathapura 
inscriptions disclose, a minister of Kapilendra Deva. The poet 
says that he was thirty-two when he finished the epic, and 
that he versified the whole story of the Rāmāyaņa as he 
learnt it from the narration of the story by the pandits. The 
whole poem was evidently recited by the poet by taking his 
seat in the Jagamohana or the audience hall of the Puri 
temple, for the full title of the book is Jagamohana Ràmüyana. 
Though Jagamohana Ramayana is the title in the colophon, 
the work subsequently acquired the new name, the Dandi 
Ramayana, as by becoming a popular work the contents 
were being recited or sung by the Danda or road-side (i.e. 
before the crowded publie). In the colophon, referred to 
above and quoted below, the number of the padas of the book 
has been put down as one hundred thousand. The important 
lines of the colophon are :— 


Mohapatra Mantri Somanatha Mahapatra, 
Balarama Dasa ye' tahaha mkuhi putra. 


Manomaya ate mora jananira nama, 
janama heinu mu paili maha jnana. 
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Jaganohana purusa acyya arūpa 
agratare vainateya vihaga apapa 
Samahedu sambhüta e sāta kanda kahi 
Krsna rüpa ananta apūrvaą tanu vahi 
(aha prasade mote Sarala daya kala 
Ramayana grantha mora mukhe uccarila 
cautisa-sahasra &loka e gita rasa 
Falamika Muni yáhà kaleka prakasa 
vidvajjana mukharu ye éunila-i tàhà 
daya kale mote ye Kamala Devt naha 
tenu ehi mahakavyaku ye cakya kali 
Laksa pada thika kari gite vasa-ili 
Janmaru murukha mora alapa vayasa 
grantha kala kale mole caraga vatisa 
dara suta dhana jana sukha bhoga siri 
alape Gpane deiachanti ta Hari, 


In a colophon in the Sundara Kanda the poet mentions 
the title of his book :— 


<: Jagamohana’ bali e Ramayana nama 
tatthya kari bhajile pa-iba Visnu sthana. 


To induce the proud Brihmanas to read this Ramayana, 
composed by a Sudra (that is, to say, by a man of the Karana 
caste), the poet writes in another colophon in the Lanka 


Kanda :— 


Muhmi Hina papi ye visese &udra yoni 
sujna jane kopa na kariva ॥ sunt, 


Balarama became a disciple of Chaitanya in his old* 
age, and so it is likely that he commenced his literary 
career during the reign of Purusottama Deva. "That after 
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becoming a Vaisnva of Chaitanya's school he continued his 
literary, career in Pratapa Rudra's time, is proved by some 


remarks regarding him in two Gupta Gitas, which are | 


not of much literary merit. It has been stated in one of 


these Gupta Gitas that Balarama Dasa the author of the 


Ramayana, composed a work in the ‘vernacular entitled the 
Gita and could finish only the first chapter of the work The 
author of this Gupta Gita narrates that he himself is the 


re-incarnation of Balarama Dasa in the time of Raja Mukunda | 


Deva and finishes this unfinished Gita in 35 chapters. The 
statement stands as :— 


Sri- Hari kohile guna Arjuna 
Pradyumna ato-i mora nandana 
tahara putra Aniruddha heva 
* se pum kalare ksaya pà-iba हे 
mu yeve Daru brahma $arira " 
Pratapa Rudra name heva Raya 
kohi tote se kalo visaya 
Somanütha nama sidra kulara 
Aniruddha jata tàhari ghara 
ta sūta nama Balarama Dasa 
Gupta Gita Adhyaye prakasa 
Balarama Dasa ta gupta kari 
| Adhyaye Kahi sehi jibe mari 
se puni Mukunda Deva dvi anke , 
Balarüma Dasa janami loke 
paiica-trinsa adhvaye kahibo sehi 
to age kahili Arjuna muhi. 


In the other Gupta Gita (which contains 22 chapters, and 
as such cannot be the original one of Balarama Dasa), it has 
been narrated that the orthodox Brihmanas disputed the 
claim of Balarima as a religious teacher and that this dispute 
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was referred to Raja Pratapa Rudra Deva. The date of 
this dispute has been given in these words :— - 


Rudra vamsare gajapati 
Pratapa Rudra ye nrpati 
tahara sapta-dasa anke 
Makara masa $ukla pakse 


" Balarama Dasa and so also his iminediate successor, 
Jagannütha Dasa, have expressed their thoughts forcibly 
and gracefully in the simple Oriya language of the people. 
They did not resort to those verbal jingles which characterise 
the poems of a later period. The use of sonorous words of 
Sanskritic origin, in the name of poetic diction, does not 
vitiate the simple style of the early poets. Balarima Dasa 
is not ashamed of using those words freely which soon 
after his tiñe came to be regarded as vulgar, for the poet 

- reckons himself as one of the common people of the country. 

Balarama Dasa, as a national poet has sung for the people, 

and by making Orissa a miniature world by itself, has taught 

his countrymen to love the land of their birth. The Kailisa 
of far north has been located in Orissa, and the’ Kopilasa 
hill of Dhenkanal has been made the Kailasa mountain. 

Even the hilly tracts of Orissa have been made to bear the 

footprints, of Rama, and the forest tribes of the country have 

been called the ‘camp followers of Rama in the Kiskindha 

Kanda; for instance, the rude tribes of Bamra and Bonai. 

have been mentioned to be the soldiers recruited by Rama. 

i Besides the Kānta Koili and the Ramayana, Balarama 

| Dasa is believed by some to be the author of the following ॑ 

booklets :—(1) Arjuna Gita, (2) Gaja-nistarana Gila, (3), a 

it Bedha Parikrama, and (4) Mrguni Stuti. The work Kamala ‘i 

 Locana Cautiéa composed by its poet in the cautisa form 

has not been noticed either by Hunter or by Chakraverty. 
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Bedha Parikrama contains only a few lines relating to the 
temple of Jagannütha. The booklets which bear the honorific 
title Gita relate only to some Pauranic incidents to sing the 
efficacy of prayer to Visnu. Gaja-nistarana Gila is identical 
in form and spirit with the Mrguni Stuti 

I cannot too highly speak of what Jagannatha Dasa 
has done to raise his countrymen toa higher level of moral 
existence. No poet of old time enjoys so much popularity 


as Jagannatha Dasa does. I know that in Orissa the name 


of Upendra Bhaünja is a name to conjure with; but the 
popularity of this writer of artistical amorous verses is quite 
of a peculiar nature and cannot be compared to what Jagan- 
nàtha commands. There is not a single Hindu village in 
Orissa, where at least a portion of Jagannatha Dasa’s Bhagavata 
is not kept and daily recited. A few facts of his life should 
therefore interest the readers. ७ + 

His biographer Divákara informs us that he comes of a 
respectable Bramhana family of Kapilesvarapurasaisana in 
the district of Puri, and the names of his parents are recorded 
as Bhagavana Dasa and Padma. It is stated that he was 
born at noontime on the Bhdadra कळ astami day, but 
the year has not been mentioned. As Jagannatha was 
converted to Vaisnavism by Chaitanya himself shortly after 
his arrival in Orissa in 1510, the poet was very likely born 
sometime in the ninth decade of the 15th century. The father 
of the poet was a reader of the Puranas in the Jagannatha 
temple and gave the poet a good education in Sanskrit. 
Jagannatha finished his school education when he was 18 
years old, and it seems that he took to the composition of the 
Ramayana in Oriya, some time before the advent of Chaitanya 
in Orissa. ‘The reference to this literary performance occurs 


ein the following words of Divakara Kara— 


Sri Ramayana grantha sadhi " 
Sri Bhagavate dete budhi 


. 


. — 
* 
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This Ramayana, however, does not exist. Either Balarüma 
Dasa has effaced this work or the writer of the Bhagavata 
did not care to give his maiden work to the public. Jagannütha 
Dasa renounced his Brahminism, becoming a disciple of 
Chaitanya,and became the founder of the Atibadi Vaisnava sect. 
It is reported that the poet Balarama Dasa was first initiated 
into Vaisnavism by Chaitanya, and Balarama Dasa who got 
then the name Matta Balarama induced Jagannütha to accept 
the new creed. 
= The accounts of the life of Balarama Dasa and of 

Jagannütha Dasa as recorded in the book named Dadhyata 
Bhakti are fanciful and thoroughly unreliable. The only 
fact we get in this book which is correct, is that both these 
poets flourished in the time of Raja Pratapa Rudra Deva. 

How Jagannatha Dasa could secure this unique position 
in literature has to be stated to explain the nature of influence 
he exercised and still exercises in the country. 

The establishment of the cult of Jagannatha, enshrined in 
a temple so awe-inspiring and admiration-extorting as the huge 
edifice at Bhuvanesvara, was an epoch-making affair. That 
the genuine Hindu people of all classes lose their caste-distinc- 
tion in the presence of Jagannitha has been a great factor 
in the enlargement of the religious views of the people. When 
Chaitanya preached his religion in this land, dominated by the 
God Jagannatha, and the common people got the message that 
they can obtain salvation without the intervention of the 
Brahmanas, by only having faith in God and by doing good 
deeds, an epoch of self-culture ensued. When the Brihmanas 
were the custodians of the religious books, the non-Brahmana 
people could not have access to them, even though they learnt 
the Sanskrit language. That the words of the sacred books 
do not lose their sanctity by being translated into the speech 
of the common people, was a great edifying lesson to the non- 
Brahmanas who everywhere form the majority. When the 
people learnt that the BAZzgavat*, which is the most sacred of 


m > 
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all saered books, was within their easy reach, the people took 
to the study of the vernacular with uncommon zeal and energy. 
This is why the art of reading and writing is known and prac- 
tised by the common people more extensively in Orissa than 
| in Bengal. Long ago Bhudeb Mukerjee, as Inspector of 
Schools, duly observed this fact of Oriya mass education, and 
reported the matter in his public report. There cannot be 
any hesitation in making this statement, that Jagannütha Disa 
by presenting his Oriya Bhagavata to the people, induced all 
classes of men of his country to cultivate the vernacular 
language. The benefit which Jagannitha Disa has conferred 
upon his countrymen is immense. How the moral ideas 
preached by him in the book has moulded and is still 
moulding the character of many million of men, can be easily 
appreciated. 

The poet is also regarded to be the author of two other 
small books, the Gupta Bhagavata and the Tulabhina. Butin 
my opinion the books in question do not seem to show the hand 
of the poet of the Bhagavala. Inthe Tulabhina an attempt 
has seen made to explain high philosophical thought in easy 
* language and hence the title of the book “ginning and carding 
of cotton." Though the small booklet Tulabhinda does not dis- 
close any mystic cult of an important nature, it is significant 
to note that there is a religious sect in Orissa, which goes by 
the name Tulabhind, and the persons initiated into the faith 
perform some mystic practices in secret, which are believed 
to be Tantric in character. 

Hunter and Chakraverty do not mention the booklets 
Artha Koili and Myguni Stuti, composed by Jagannatha Dasa, 
Perhaps the last-named book, on account of its being identical 
in title with Balarama Dasa’s Mrguni Stuti, escaped the notice 
of the learned scholars. The booklet Artha Koiti is interest- 
ing for many reasons. I have already said that this work, as 
a commentary on the Kesava Aoili, establishes the antiquity 
of the latter work. The colophon portion, again, discloses 


क 


< 
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that this work (these remarks are applicable to Mrguni Stuti 


as well) was composed when the poet did not renounce his 


Brahmanism coming under the influence of Chaitanya. 
The booklet entitled Kapata Pasa by Bhima Dhibara, who 
is rightly regarded as an early poet, is an interesting work. 


"That an ordinary fisherman could receive good education and 


could secure a situation as a poet in the early times, is a 
matter of much significance. We do not get any picture of 
the classical daysin this poem. The poet rather awakens the 
familiar scenes of Orissa in the minds of his readers. For 
example, the house in which Draupadi is found, the manner 
in which a search is instituted, and the manner in which 
Kunti takes her seat at the threshold, are things which strong- 
ly resemble what one becomes familiar with in the villages 
of Orissa. The learned Brühmanas may disregard the poem 
in their contempt for the vernacular literature enriched by 
the low-class people, but the poem has continued and will 
continue to be a good asset of the popular national literature. 
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(1) INTRODUCTORY. 


India has been called the ** Land of Religions" and none 
can deny that she is really such. So many religious movements 
have never fallen to the lot of any other country and no other 
people except the Indians have ever been able to lay claim to 
such a unique religious evolution. Jainism plays an important 
role in this religious evolution and a complete history of Indian 
religions is an impossibility if due regard is not paid to this 
religion. 

But as yet, as far as the historical study is concerned, 
much systematic work has not been done in this field except 
the several valuable but isolated attempts made by Professor 
Bühler, Professor Jacobi and Dr. Hoernle. That more 
study,—and systematic study,—of the thing is an ultimate 
and immediate necessity, there can be no question and the 
reasons for this are not far to seek. Jainism is professed by 
one million and a quarter of the most influential part of the 
Indian people and the most interesting feature is that it has 
succeeded in continuing to bea living religion up till now 
its contemporary movements have almost died away. Even 
Buddhism cannot count anything more than an insignificant 
following as its own in India at the present day. 

These very considerations, not to speak of the inquisitive 
sidrit of the antiquarian, urge one to look back into the past 
history of the religion. The first problem, one meets with 
here is, when did Jainism originate? Hence this slight 
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attempt has been made to systematise the information, 

available at the present state of our knowledge, bearing upon 
the discovery of the necessary conditions under which and the 
time when the religious movement of the Jainas was started. 


(2) THE FIRST TIRTHAMKARAS, 


The sacred tradition of the Jainas all along tries to 

superimpose on their followers the idea that their religion 
is an eternal one which has been revealed from time to time to 
the Tirthathkaras who come to this world as ardent exponents 
of the faith in every age like the Pauranic <Avataras.' They 
believe in a long line of twenty-four Tirthamkaras like the 
Buddhists, who created a long story of the past Buddhas in the 
post-Asokan days. From “the Jaina point of view neither 
Rsabhadeva, the first of these Tirtharakaras, nor Mahavira, 
the last of them, can be properly accredited with the first 
promulgation of the Jaina religion. The fundamental truths 
of this religion were in existence from time immemorial and 
can be traced even before the Vedas. The Tirthamkaras 
realise these truths when they attain enlightenment and 
preach them to the people. 

The traditional way of the Jainas is to begin their history 
with the career of the first of these twenty-four Arhats. 
Without going into the details of the lives of these shadowy 
personages we shall remain satisfied in giving their names * 
for the present. They are (1) Rsabhadeva; (2) Ajitanütha ; 


E. > b^ 


— — 


१ Tho 50७0701. belief is that whenever the religion undergoes a decadence whenever 
men become sinfal, an Avalüra or Incarnation of the god comes down for setting everything 
ight. The conception of a Tirtharhknrs, though it does not coincide with this, is however 
similar to that of an Avatim. A Tirtharhkora is also believed to appear when the religion 
becomes decadent. The difference is that while an Avatūra ia considered as an Incarnatione 
of the god and as auch comes down with divine qualities, a Ticthathkara is a human being 
J who attains perfection and divine qualitios by virtue of bia pious acts like a ramyak- 
| sambuddha of the Buddhista. 
* Bühler, On the Indian Beet of the Jainas (Ed. Burgess), pp. 06 ff. 
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(3) Sambhavanatha; (4) Abhinandana ; (5) Sumatinütha ; 
(6) Padmaprabba: (7) Suparsvanatha (8) Candraprabha ; 
(9) Suvidhinatha; (10) Sitalanátha ; (11) Sreyüinsanütha ड 
(12) Vasupiyya; (13) Vimalanatha; (14) Anantanatha : 
(15) Dharmaniütha ; (16) Santinatha; (17) Kumthunatha ; 
(15) Aranátha: (19) Mallinatha ; (20) Munisuvrata ; 
(21) Naminatha ; (22) Neminatha or Aristanemi ; (23) Pārśva- 
nátha ; and (24) Mahavira. : 

This list is implicitly relied upon by the Jainas as genuine. 

But no historical evidences have as yet been forthcoming 
to warrant the real existence of the first twenty-two Tirtham- 
karas. On the other hand they appear to be quite fictitious 
personages for reasons not far to seek. 
च : The duration of the careers of these Tirthaihkaras is so 
very much exaggerated * that the list cannot be considered as 
genuine. Thus Rishabhadeva is believed to have lived for 
eighty-four lakhs of parva or great years: even Neminatha 
or Arishtanemi, the 22nd ‘Tirthamkara is said to have 
flourished for one thousand years. The ages of the inter- 
mediate ones vary within these two limits. ParSvanatha’s 
career is only unusually short in comparison to these. He 
is said to have lived for one hundred years. 

The list again appears to be of a stereotyped character. 
The names of some of the Tirthamkaras have been immor- . 
talised even in the Hrahmanieal and Buddhistic traditions." 
But swhatever the traditions may say, there is no way of 
establishing the authenticity of the list. 

The list, therefore, seems to have been contrived for 
proving a great antiquity of the religion. In order to give a 
religious sanetity to this fanciful antiquity the Jainas blended 


* For the period of each Tirthathkaras, of. Stevenson, The Heart gf Jainism, pp. 50 ff. 

* It ian noteworthy fnot that all the Jinas are attributed to the Tkshviku family wit 
the exceptions of Munisuvrata and Neminatha who were of the Harivarháa race. As auch 
many of them have boon immortalised in tho Ramayapa, the Mahabharat. and tho Puranas, 
as ardent exponents of Hinduism, 


10 
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it with their theological doctrine. It only tries to inculcate 
that Jainism was not a new faith but one that was as old as 
time itself and illustrates the popular Jaina belief in the 
alternate creation and destruction of the universe. Under 
these circumstances no one can consider the first twenty-four 
Tirthamkaras as historical personages. Some recent attempts ? 
have been made to prove the real existence of Vasudeva, the 
relative of Aristanemi, or Neminatha, the 22nd Tirthamkara. 
Jf the conclusions be well established we can find some clue 
through which the historicity of Aristanemi also can be 
established. But in the present state of oar knowledge that 
appears to be a hopeless task. He is, besides, believed to have 
lived for 1000 years and this preposterous duration goes against 
any presumption about the historicity of Aristanemi. So far 
as our knowledge goes for the present we are not justified 
in placing any confidence upon the traditions regarding him 
or in tracing the beginnings of the Jaina religion from him. 

Historical data however enable us to expel the doubts 
regarding the real existence of the last two Tirtharnkaras, viz. 
Parsvanitha and Mahavira, — Pürs$vanütha, the immediate 
predecessor of Mabavira is said to have flourished some 250 
years before the advent of the latter. In view of the fact 
that for all practical purposes we cannot but consider 
Parsvanatha, as the first historical promulgator of the Jaina 
religion, let us examine the traditions that centre round him 
and determine his real position in the history of the religious 
evolution of the Jainas. 


(3) PARSVANATHA: THE TRADITIONAL ACCOUNT OF HIS LIFE, 


The Jaina traditions" are unanimous in saying that 
Parsvanitha fiourished about 817 B.C. It is distinctly related 
in the Jaina Kalpasütra that he was born in Benares in an 


* H, C. Raychaudhauri, Early History of the Vaisnava Sect (Calcutta University). 
* Cf, Jacobi, Jaina Sutras, Pt, 1 (SBE.). 
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auspicious moment, with all the royal prerogatives, being the 
son of King ASvasena and Queen Vama. ‘The queen, before 
giving birth to the future Tirtharnkara became subject to 
those happy dreams which are always the precursors of the 
advent of a great man. ‘The tradition tells us, furthermore, 
that when the Bhagavan was in the embryo, the mother saw 
a serpent by her side (qr). This is why the child was called 
Parsvanatha.' As soon as the child was grown up, he became 
a “favourite of the people" for many acts of kindness to 
them. But he had higher aims and aspirations and was 
determined to realise these in his life. He lived 30 years as 
à householder and as soon as his parents passed away he 
made up his mind to leave the world. One day he went right 
through the town of Benares to the park called a@sramapada 
and proceeded to the excellent tree of asoka, “ For eighty-three 
days he neglected his body and meditated upon himself for 
eighty-three days." After the practice of these severe austerities 
he reached the infinite, hizhest knowledge and intuition called 
kevala. He preached for full seventy years and starved 
himself to death, at last, on the mount Sameta Sikhara in 
Bengal. He left behind him an excellent community of 
eight ganas with eight ganadharas at their heads. 

This is the traditional account of Pürsvanütha's career 
leaving all the grotesque details" out of consideration. Let 
us see what historicity can be attributed to these traditions 
and what historical evidences are forthcoming to corroborate 


them. 


rt The traditions give two curious explanations of tho name Pürívanütha: (i) 
amfa ज्ञानेन सबभावादिति qig:—i.e., who can know everything by touch. (ii) 
ret ललन्यानिशि गयनोयस्थयांःधकारे सपो ee इति गर्भानभाबीयसिति wala इति 'निशक्राचात्पार्च:-- 
Lo, When the child was in the embryo the mother saw a serpent by her side on the 
bed in the dark, This is the reason why he was named Pariyanithn. (Cf. Jeinatatteadaráa, 
“Spd ed, p. 14) Both of these explanations, however, it i» quite apparent, are 
deatitute of anyyhistorionl value. 

® For these details, soo the digest, prepared by Prof. Bloomfield, of the storics from 
Sri Bh&vadovasuri's Párávanüthacaritra, The pre-natal history of Parévandtha's career has 
been dealt with in full in this digest. 
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(4) HisroRICAL KVIDENCES IN SUPPORT OF THE TRADITION. 


There is much to be said in favour of the Jaina tradition 
that Mahavira was no more than a reformer of an older 
Nigantha order founded by Páar$vanátha. In support of this 
tradition we have to say :— 

(i) Makkhali Gossla who was an older contemporary of 
Mahavira, divided mankind into six classes—chalabhijatis. 
This division seems to have a reference to a separate Nigantha 
order, separate from that founded by Mahavira,” of the six 
divisions made by Gosila, the  Lohitabhijati, the third division 
represents the Niganthas. The Niganthas who are placed in 
this “red class” are described as ehka-sa@taka or Bhikshus 
provided with one garment. We, therefore, take it to be an 
allusion to Parsva’s followers and not to those of Mahavira, 
since the latter were conspicuous by their disregard of 
clothes. 

(ii) The dialogue between Kesi and Gautama in the 


Jaina Uttaradhyayana Sūtra ™ contains a distinct reference to 


two separate Nigantha orders—one existing previously and 
founded by Parsvanatha of which Kesi was the representa- 
tive in the time of Mahavira, and the other founded newly 
by Mahavira himself. The Acaranga Sütra" again records 
that Mahavira’s parents were worshippers of Pirsva and his 
Sramanas and that they committed religious suicide according 
to the strict injunction of the Jaina rules of asceticism. 

(ui) It is not improbable, again, that the grammarian 
Panini in his sutra (111.70) Rkumarah éramanadibhih 
had the followers of Parsva in view. MKuma@rasramana or 
Kuméraputta is used ns an appellation of the followers of 
ParSvanatha in the Jaina texts." 


* Aflguttara Nikáya, Pt. 111, pp. 283.84 ; Sumatgala Vilüsini, 1 ^W p. 162. 
^?» Jacobi, Jaina Süfras, Pt. II, SBE. vol. xiv, pp. 110 ff. * 

१3 Jacobi, Jaina Satras, Pt. 1, SBE. vol. xxii. — — 

** Jacobi, Jaina Sutras, Pt. II, SBE. vol, xiv, p. 119, n. 8. 


|, 
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(iv) In the Buddhist literature a Niantha doctrine of 


catuyame samvara is referred to. We cannot but agree with 


Prof, Jacobi in his surmise that this peculiar doctrine of 
fourfold restraints belonged to the followers of ParSvanatha. 
It cannot be ascribed to Mahavira and his followers as 


in the Jaina literature a clear distinction is made between the | 


pancayama dharma of Mahàüvira's order and the" catuyama 
dharma of Parsva's followers, Though the Buddhist attri- 
bution “of this doctrine of fourfold restraints has been to 


Mahavira, we cannot but take it as a mis-statement. The 


Buddhists ascribed the old Nigantha creed to Mahavira 
who took the lead of the community and of whose reforms 
they were not aware. 

(v) We cannot ignore the matter-of-fact enumeration of 
this doctrine of fourfold restraint in the Bhagavati Sutra 
where in course of a serious dispute between Kalasa vesiya- 
putta, a Pasavacchejja, (i.e. Parsvapatyeya) or a follower of 
Parsva, and some disciples of Mahüvira Kālāsa at last apo- 
logises and begs permission to stay with them after having 
changed the law of four vows for the law of the five vows '* 
(Cujjham antie calujjamato dhammato pansamahacvaiyam 
sapadikkamananm dhammam uvasampajjitanam viharittae). 

(vi) The Jaina tradition refers to the existence of a set 


of sacred canons called the fourteen pürras even before the 


** Of the two enumerations of the fourfold restraint by the Baddhista one differs, as 


i» kindly pointed out to me by Dr. B, M. Barua, and the other tallies with the Jaina 
exposition of the same, 


Tho two onumerntions are to be fonnd — 
(a) ns explained in the Sumañgala Vilásini, I, p. 107 .— क 
nütspuftavüde | cáituyüma su/mavara sattvetta fi catu kotthasena saftvarena sañivulia. 


saabba-vári-varito cativarita sabbaudako patthkhitfasabba.sitodakopti attho, so kiro sitodake 
sutta-sonii Noti, tamā tam na valaijitt,  eabbaváriyuto ti sabbhena püpavüramena yutto, 
asabba-vüri-dhuto fi rabbena pipavaranend phutto, 


(b) in the Digha 1४०३०, IH, pp. 48-9 — न 
idha nigrodhd tapesi na pünam atipateti na pünam atipatayeti, na panam  atipatayati... 


samanufiftia hoti... na adlinam dxdayati ma must bhanati. na bhdvifam asiaatai. 


i+ Indian Antiquary, Vol, ix, 1880, pp. 158 If. 
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advent of Mahavira. These were later on either lost or 
incorporated in the later literature. Prof. Jacobi opines and 
probably quite rightly, that this existence of an earlier 
literature (parva) presupposes the existence of an earlier sect 
of the Niganthas."* a 

(vii), Above all Prof. Jacobi points out that the 
Majjhima Nikāya records a disputation between Buddha and 
Saccaka whose father belonged to Nigantha order. * Saccaka 15 
nota Nigantha himself, as he boasts of having vanquished 
Nataputta in disputation, and moreover the tenets he defends 
are not those of the Jainas. Now when a famous controver- 
sialist, whose father was a Nigantha was a contemporary of 
the Buddha, the Niganthas can scarcely have been a sect 
founded during Buddha's life.” "° 

These evidences, it appears, presuppose the existence of 
a Nigantha order founded by Parsvanatha before the advent 
of Mahavira. It is also admitted on all hands that Mahavira 
joined that order for sometime atthe beginning of his ascetic 
career and that he left it on account of some possible degene- 
ration that had crept into that community.” 


(5) PARSVANATHA'S CONTRIBUTION. 


Parsvanitha flourished, as already noted, towards the 
end of the ninth century (817) B. C. " which was the age of 
Brahmanical predominance. Parsvanatha’s position, there- 
fore, becomes more distinct and the value of his services 
becomes more prominent when one takes into consideration 
the possible difficulties he might have undergone in raising 
an uncompromising protest against Brahmanical tyranny 

It appears that Parsvanatha, ** the people's favourite" 
founded a new religion which was not meant for the selected 


+s Jacobi, Introduction to the Jaina Sütras, Pt. 11, SBE,, val. xlv, p. xxiii, 


१७ Btevenson, The Heart of Jainism, p. 35. < 


+? Ibid, p. 48. 
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few but for all. The age of Pargvanatha was cóeval with 
the age of the older Upanisads when the thoughtful seetion 
of the community in their zeal for the attninment of the 
knowledge of the supreme world left the suffering masses to 
shift for themselves, At this juncture Pür$vanátha recog- 
nised the moral elevation of the people at large and especially 
of the lower castes nsa supreme task of religion. He felt 
for them and came forward to their help. Hence the signi- 
ficance of the standing addition “the people's favourite "' ७ 
to his name. It implies that Parsvanitha's mission was to 
uplift the mass. It appears, besides, that his movements, as 
such, were not favourably looked upon by the aggressive 
Brahmanism of the period and the attitude of it was probably 
positively hostile. ‘This is confirmed - by the utter silence of 
the Brahmanical literature about Parsva and the fact that 
though he was a prince of the Madhyadesa he could not do 
anything great in that part of the country where Suddha and 
Mahavira moved so triumphantly later on. His progress in 
that quarter was not anything remarkable and his order 
probably could not be anything better than a shifting body 
of monks and nuns, as it really was when Kesi was at the 
head." 

Another characteristic feature of Parsvanatha's order 
appears to have been the elevation of the status of women. 
However eloquent we may be about the names of Gürgi 
Vachanavi and Maitreyi, it cannot but be admitted that 
the status of women-folk was far from being very high 
in the time of Parsvanatha. Only a few women might have 
raised themselves into recognition by dint of their own learn- 
ing and independence of spirit. Parsvanatha seems to have 


i» Jacobi, Jaina Sitror, Pt. L, SBE., vol. xxii. 

७ It may be noted that many of the religious orders of the time consisted of a body 
of monks who loved to shift from place to place lecturing on special religious topica for 
winning over the people to their sides. Such were the orders of Makkhali Goldla, Safijaya 
— Belatthiputta, Pakudhn Kacenyana and many othors recorded in the Buddhist literature, 
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tried his best to give to this weaker sex full freedom and to 
maintain equality between man and woman in matters reli- 
gious. "This is why we see that he admitted a large number 
of female disciples into his order without any consideration 
of the possibility of a future degeneration; and he, and only 
he, appears to be the first of such well-wishers. 

The most important fenture of his movement was the 
emphasis he placed upon the doctrine of ahimsa. It was 
another point in which he made a bold departure from the 
prevalent custom of the Brühmanas; whatever spiritual signi- 
ficance might have been attached to the Vedic sacrifices, the 
people could scarcely act in accordance with it. The merci- 
less slaughter of animals in sacrifices possibly had drawn the 
attention of Par$vanatha. His independent spirit could not 
brook this kind of slaughter of life in the name of religion 
and thus he enjoined the vow of non-killing as one of the 
fundamental principles of his religion. Along with this doc- 
trine of ahinsa he introduced three other great vows: of 
abstinence from telling lie (satya), from stealing (asteya) and 
from having any property (aparigraha). These four great 
vows (caujjama samcara)™ of Parsvanitha constituted one 
of the important features of the immediate background of 
Jainism proper. 

The metaphysical tenets of ParSvanitha, as can be 
gathered from incidental references, were in their elementary 
forms. He maintained that knowledge, faith and right con- 
duct are the true means to final liberation. The four pas- 
sions (anger, pride, deceit and greed) together with the five 
senses are the dreadful drawbacks which should be checked 
as soon as possible. One can put an end to the cycle of births 
to which he is subject by doing this, — * There is a safe place 
in view of all, but diffieult of approach, where there is neither 
old age nor death, nor pain nor disease. This is what is called 


19 Jacobi, Jaina Bütras, Pt, II, SBE., xlv, p. 121. =: Ibid, p. 121, n. 2. 
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nirvana or freedom from pain. It is the safe, happy and 
quiet place which the great sages reach." * | 

For the attainment of this goal, we understand, Pársva- 
natha enjoined such religious practices as the observance of 
four great vows and the three guptis, ete. Religios suicide 
also appears to have been considered by Parsvanatha as a 
method for the attainment of salvation. The Acaranga 
sutra” records two different processes of religious suicide, 
The one which is older is to be accredited to Parsvanatha. 


(6) PARSVANATHA'S ORDER. 


The Nigantha community, left by Pürsvanütha, was, 
traditionally speaking,** an excellent community of 16,000 
$ramanes and 30,000 nuns with 164,000 lay disciples. One 
however, cannot place implicit reliance on these traditional 
numbers. One cannot believe at onee that in the period of 
Brahmanieal predominance Parsvanatha could have been in 
a position to create such a large community. What appears 
to be probable is that he succeeded in leaving behind a 
Nigantha order consisting of a fairly large number of monks 
and nuns besides a laity which was large enough to support 
this order. 

This order seems to have undergone some changes in the 
period intervering between the death of Pársvanátha and the 
advent of Mahavira. Some degeneration probably crept into 
the church and this might have been the cause of Mahavira’s 
alienation.” The possibility of this degeneration also suggests 


** Ibid, p. 125. 

"3 Jacobi, Jaina Sutras, Pt. I, SBE., vol xxii, p. 120, That religious, suicide was 
enjoined by Páriva becomes evident from that not only Párí£vanatha himeelf but also 
MahAvira's parentes who belonged to Páráva's order committe! it, Cf, Jaina Sütros, Pt. F, 


* p. 420, 


** Ibid, 
** Proforsor Jacobi also suggests that there might havo been some decay of morals in 
the ordor of Pür&vanátha f Jaina S&tras, Pt. 11, SBE. vol, xlv, p. 122, n. 4, But the ground 


11 


[SEE 
« 





82 THE HISTORICAL BEGINNINGS OF JAINISM 


itself when one considers the fact that Pārsvanātha did not 
introduce any hard and fast commandment regarding the vow 
‘of chastity and that he allowed a free admittance of women 
into the community, perhaps, for the first time in India. 
However, at this juncture this order of Parsvanatha 
became amalgamated with the newly founded order of 
Mahavira through the intercession of Kesi and Gautama, 
Jmspite of this a spirit of dissension continued to work for 
some time and this took a definite shape in the division of the 


church into two factions—the Digambara and Svetambara. 


- The tradition records that Parsva left eight ganas with 
theirs ganadharas behind him. It may be presumed on the 
strength of this statement that there was possibly some good 
arrangement for the government and organisation of the 
community from the earliest times. his state of things 
continued up to the time of Mabavira, as one finds that 
followers of the order travelled under leaders like Kesi from 
place to place. They were not scattered here and there but 
constituted an organised body, 


(7) MAKKHALI GOSALA AND THE ORIGINAL NIGANTHA 
ORDER. 


The intimate relation of Makkhali Gosala with the Jainas 
and the existence of certain common elements both in 
Ajivikism and Jainism tend to suggest that he was probably 


ho adduces appears to be doubtful. A passupe of the Uttarddhyiyana Süfra runs thus ; 
“ Gautama replied to Keĝi— The first sainte were simple but slow of understanding, the 
last saints prevaricating nnd slow of understanding, those between the two simple and 
wise, hence there are two forms of the law." Jacobi also remarks in this connection ; tho 
argumentation in the text presupposes n. decay of morale of tho monastic order to have 
occurred between Paria ond Mahavira.” Bat the püsespo in question. does oot seem 
to refer to any auch decay of morals definitely, It rather appears to refer to the fact 
that the religion bt first was in ite pristino simplicity bot with Mahavira who introduced 


a complex metaphysical system that simplicity ceased. The first saints were slow of 
understanding and thas unable to introduce that philosophical system but Mahavira 
was not of that type, ** Jacobi, Jaina Sütras, Pt. T, SBE., vol, xxii, 
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connected with the original Nigantha order in some way or 
other. 

We know from the account of Pārśvanātha’s life that he. 
himself practised severe austerities for a long time. There can 
be no doubt, therefore, that he was an ardent advocate of it 
and as such he introduced it into his religious system. 
Curiously enough, Makkhali Gosala also emphasises again and 
again on this severe asceticism. 

It has been already seen that the vow of chastity was 
significant by its absence from the disciplinary rules of 
Parsvanütha's order.  Makkhali Gosaála also is accused of 
unchastity, more than oncé though in an exaggerated way. 
| Another significant fact is that the six leéya™ divisions 
of the Niganthas are just similar to the Ajivika division of 
mankind into six classes (chalabhijatis).~ Both are based on 
the same psychological principles and both of them seem to 
presuppose the older Nigantha division into six jivanikayas.” 

The disciples of Makkhali Gosála, again, firmly believed 
him to be their last Virtharhkara.” It appears that this 
Ajivika tendency to attribute the qualities of a Tirthamkara 
(a word which especially belongs to the Jaina terminology) to 
Gosala was due to the influence of the beliefs of the original 
Nigantha order. This is why they persisted in maintaining 
that their leader was the last Tirthamkara whereas the 
followers of Mahüvira maintained that Mahavira was the last 
Tirtharnkara. ` 


+1 ioiyf,tho totality of Karma done by a man gives A transcendental colour, a 
kind of complexion to the soul It cannot be perceived by our eyes, Thon colours 
aro six in number, vix, Kpéena.le$yü, nila-lesye, hiipata-ledya, tejo-leiyd, padma-lesya, 
éulla-leiyü, The firat three belong to decidedly bad characters and the last three to good 
onos. Of, Stovenson, Heart of Juin, p. 1110 104. 

1!" Ohalabhajatie: mankind ean be divided into six classes—blaek, blue, red, yellow, 
white and supremely white. ‘The Janina belong to the red clase whercas the followers of 
Makkhali belonged to the white and those of Nanda Vacca ond Kifa Sankiccha to tho 
supremely white class Of. Dr. B. M. Barun, The Ajivikos (Calcutta University ). 

Acürühga Sütrao, P. T. 8, 11, p. 15; Dr. B. M. Barwa, The Pre-Buddhistic Indian 
Philosophy, p. 903 क Dr. B. M. Baros, The Ajivilas 
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Thus it seems probable that Gosala began his religious 
career in the order of Parsavanatha and even worked with 
-Mahavira as such. He later on left that community and joined 
‘the small Ajivika order of Nanda Vaccha and Kisa Sarhkiccha 
and raised that order to a status of recognition ere long. He 
probably could not be free from some of the Nigantha 
predilections which became deep-rooted in the Ajivikism which 
took a new shape at the hands of Makkhali Gosala. 


(8) MAHAVIRA AND THE ONHIGINAL NIGANTHA ORDER. 


Most of the features of  Páürsvanütha's religion are 
conspicuously present in the later Jainism. They under- 
went only some minor changes at the hands of Mahavira. 
Thus Mahavira added the vow of chastity to the four great 
vows introduced by Pársvanáütha. ‘“ The law as taught by the 
great sage Parsva,” records the (/feradhyayanea Sater ," 
“recognised but four great vows (caujjama sameara).” It 
however cannot be believed that a great religious teacher 
like Parsvanatha did ignore this important injunction. What 
seems to be possible is that he implicitly included it in one of 
the four vows, naturally that of abstinence from having any 
property ` (aparigraha).™ Mahavira simply emphasized this 
point. Another innovation which Mahavira introduced was 
his rule permitting the disciples to go about naked. 

These minor changes cannot merely be applied as a test of 
Mahüvira's attainments. His contribution to Jainism lay 

- chiefly in the development of the metaphysical side of the 
Nigantha religion. ‘The moral precepts of Pársvanütha 
demanded a deeper metaphysical justification which was 
supplied by Mahavira’s doctrines. 

Inspite of this development of the metaphysical side 
which is useful only to the advanced few, it appears that the 


१० Jacobi, Jaina Sütras, Pt, 11, SDE., vol. xiv, p. 12, ** Ibid, p. 121, n. 2. 
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Jainism, as preached by Mahavira, was substantially the same 
as Pürsvanütha's religion. The fundamental principles of 
the two religions were’ not at all different, though the 
minute details might not have agreed. “ Both laws pursuing 
the same end,” * asks Kesi to Gautama, ‘what has caused 
this difference? Have you no misgivings about this twofold 
law, O wise man ? "" And from what Gautama says in 
reply, it becomes quite plausible that both the creeds were 
essentially the same, the difference consisted only in the 
various outward marks of the religious men. 

Mahavira, therefore, does not appear to have made any 
capture from the lines laid down by his predcessor or 
to have done anything beyond some improvements necessi- 
tated by the requirements of the time. The deveoe ment of 
the metaphysical side also was a necessity whic’ possibly 
throse from the strong opposition of the existing systems. 


SUMMARY AND CONCLUSION, 


(1) We have seen that the traditional list of the Jaina 


"irtthamkaras cannot be relied upon implicitly. "The first 


twenty-two of them appear to be shadowy aud fictitious person- 
ages and no historical importance can be attributed to them 
at the present state of our knowledge. . 
r (2) From a tew genuine references to the 23rd Tirtharh- 
kara— Pürsvanüátha— we have tried to suggest that the history 
of Jainism really begins with him. The principal features of 
his movement, as we understand from those incidental 
references, were— 

(a) The uplifting of the mass and the consequent 

abolition of the caste system and class distinctions. 
(७) The elevation of the status of women. 
(c) The introduction of the four great vows (the 


#० [bid, p. 122. '* Jbid p, 123, 




























THE HISTOKICAL BEGINNINGS OF JAINISM 


cawjama samcara)—non-killing, and abstinence 
from telling any lie, from stealing and from 
possessing any property- ahis, satyam, asteya, 
and aparigraha, 

(d) In addition to these four great vows he enjoined 
strict asceticism as theonly way for the attainment 
of salvation. The practice of religious suicide 

. also may be resorted to as a method for facilitating 
the attainment of the desired end. 

(3) We have also tried to make it clear that the 

doctrines of Páàrsvanatha constituted the immediate back- 


footsteps of his eminent predecessor and raised a grand super- 
structure on the foundations laid down by Parsvanatha. 

(4) Above all, it has become evident ihat Jainism was 
not a new phenomenon in the history of Indian religion of 
the sixth century B.C., as is popularly supposed. "The Jaina 
traditional accounts are quite justified in carrying back the 
origin of their religion to the previous 'l'irtharnkaras, at least 
as far as Parsvanatha, the twenty-third of them, is concerned 
» here seems to be no denying the fact that this twenty- 
Ms doubt one of the most powerful religious teachers who fought 
E. agains inst the aggressive Brahmanism of the period as early as the 
x _ninth century B.C. He persisted in carrying out his mission 
with every possible care and unflinching courage. He came 
as a liberator of the depressed and down-trodden and passed 
LT raway with laurels on his crown leaving his work to be 
- — continued by his successors to perfection, 


ground of the later Jainism. Mahavira only followed in the. 


aud Tirtharnkara was a historical personage and was no 
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Lecturer in Indian Buddhist History and Mahayana Philosophy, — — 
University of Calcutta 4 


I 


Introduction. 


(i) Prefatory.— The account of the early Buddhist Schools, 
known to the Southern! Buddhists as eighteen in number and 
to the Northern’ Buddltists as twenty in number, is an import- 
ant problgm in the history of Indian Buddhism. This is 
because the Buddhist Schools? to which even the non- Buddhist 


- literature subsequent to Nagarjuna gives great importance; 


had their origin in these early schools, and also because they 
have been dealt with more or less by the Buddhist writers of 
almost all the countries, - The importance of the history of 
the Schools again is due to another fact. From the death of 
the Buddha up to the accession of Asoka (B. C. 486-268)* 
only three isolated incidents are known in the history of the 
Buddhist church, viz., the First Buddhist Council at Rajagrha 

‘or —— Dipavatida, Kathávaltfu, Sümantapásidikà, otc. 

* Cf. I.pu-tsun-Iun-lun of Vaaumitra. 


^ Those schools are generally known às foor in number, viz, SarvAstivdida, Yogàicára, 
—  Bautrüntika and Mádhbynmikn. Bat it should be noted here, that there was another school 


EX. 37 the Dhitn-tnthnts school founded by A&vaghosa 11. about 5th century A D., which has 






Er" si escaped the notico of tho scholfre, This school in known only to Chinese tnd Japancee 


E — Buddhist Chronology (in Japanese) E 
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(cirea B. C. 486), the Second Council some 100 years later at 
Vaisali (cirea B.C. 383-2)? and the Third Council at Pataliputra 
(cirea B. C. 747). We know nothing about the vicissitudes 
through which Buddhism passed during the two ‘intervals. 
The history of the early schools, I think, is the only connecting 
link of these three isolated incidents. हे 

It is commonly known, that the first separation in the 
Buddhist church, i.e., the Mahasanghika separation, took place 
at the Second Council. The interval between the Second Council 
and the time of Asoka saw the division of the Mahasanghikas 
into nine, and of the Sthaviravadins into eleven different 
schools. The origin of these schools, again, cannot but be the 
logical result of some previous movements. We can, 
therefore, seek for these antecedents in the preceding interval 
between the First Council and the Second Council. 

(१२) The sources of our information.—Let us examine 
what kinds of information we get concerning the subject. 


A. Chinese. 


D 
(1) The account of Vasumitra, Vasumitra^ was a con- 
temporary of Kapiska IL, the Great (cirea A. D. 140). He 
wrote a book on the eighteen schools, the original of which is 


* Geiger, Mahüvarháa, p. lix, 

* According to Chinese records wo lave two Vasumitras, The first Vasumitra Hourished 
in the 3rd century A. D. as he was contemporary of Dharmatrita, who according to the 
Avadanosktra, Was the uncle of the former and flourished in the 3rd century after Buddha. 
This Vasumitra is the author of one of the six Piila.idstras of the Sarvastividins, viz, the 
Abhidhormu-prakaraya-pida-dastra. See Mochizuki, Chronolegy, p.56; Beal, Torta from 
the Buddhist Conon (Dhawmapada), p. 8; Rockhitl, Udáünavegga, p. xi, 

The second Vasumitra wrote upon the eighteen schools, In his treatise ho says: " At the 
beginning of the 4th century one school named the Sautrantika, otherwise enlled the Sari. 
krántivüdn issued again from the BSarvietivida," Cf. Mr. J. Masuda's translation in the Jour, 
Dept, Letters (Col. Uri.) T, p. S. 8. Mochizuki also mentions the date of the ecparation of 
A. B. 445, Lo, B.C, का. Thus he must have flourished later ; and it is probable that ho wae 
contemporagy nf Kapika Il, the Great. This Vagsmitra wrote another book, Arya. 
Bodhisattga- Vasumifra-safigiti-ddatra, translated by Satghbabhüti (cires A D. 884), From thie 
book we come to know that he belonged to the Sarvástivüda Schop. 
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lost, but it exists in Chinese and Tibetan translations. 23 < 


are three different Chinese translations of the book— 
i. Shi-pa-pu-lun, Dr. Nanjio restores it as Astadaéa-nikaiya- 
sáslre, commonly known us Chin-lun, meaning the Sastra | 


translated under the Chin dynasty. The translator is unknown,’ 


it. Pu-cih-i-lun or  Niküya-avalamhaua-&28lra. (writer's 
restoration), commonly known as Ch'en-lun as translated under 
the Chen dynasty (A.D. 557-588) by Paramartha. (Nanjio's 
catalogue No. 1285.) 

iii, J-pu-tsun-lun-lun or Nikadya-bheda-dharmamati- 
cakra-sastrva (writer's restoration) commonly known as Zhān- 
lun ns translated under the ‘Than dynasty (A.D. 618-906) 
by Hiuen-Tsiang about A. D. 662. - 

(2) Wavn-shu-shi-li-wan-chin or Mañjušit pariprecha- 
silva (Nanjio’s restoration) translated hy Sabghapala of 
the Lian dynasty in 518 A.D. This silra belovgs to 
the Mahayana Vinaya in the Chinese Tripitaka. It consists 
of 17 chapters, the 15th speaks of some schools only. 

(3) Sho-li-fu-chin or Sariputra-pariprecha-sutra (Nan- 
jio’s restoration), translated under the Eastern Tsin dynasty 


(A.D. 317-420) but the translator is unknown. It is included 


in the Hinayüna Vinaya of the Chinese Tripitaka. One 
chapter only deals with the names of the Buddhist schools 
and with the causes of separation. (Nanjio's Catalogue 
No. 452.) 

(+) Besides the above sources, Hiuen-Tsiang and 


I-tsing make several important notices about some of these 


schools. " 


* 
१ Bomo catalogues meution Paramártha (557-00 of Chin dynasty), but others simply 


suy that the translation was done under the Chin dynasty. No translator. is mentioned 
there. Depending on this, there are scholars who. think that the tmnslator was 
Kumarjivn, because he lived at that period, Hut thie assumption is without 
foundation. Paramarthe also could not have translated it, oe another translation of the 
sme book hus beon uscribed to him, Cf, Nut-yren-fan, Vol 111 (A.D. 770), Dr. Nanjio 
miye that the translator is 1048110 thn (Nu. 12584). 
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B . Tibet iN, 


In the Tibetan Dulva, the Vinaya of the Sarvastivadin 
school, we have three accounts regarding the Buddhist 
schools, 

(1) Samaya-bhedoparacana-cakra : this is the Tibetan 
version of Vasumitra's work, the Chinese translations of 
which have been mentioned above. It has been translated 
by the late Russian scholar Wassilief in 1800. 

(2) Nikaya-bheda-vibhanga-cyakhyana (not Kdayobhata- 
vibhanga)* by Bhàvya, an Indian Buddhist of great renown." 
Rockhill gives almost a literal translation of Bhavya’s work 
in the sixth chapter of his Life of Buddha. 

(3) Nikaya-bhedopadesana-nama-sangra ha." 

(4) Bhikgu-varsagra-precha, the author of which is not 
known. 

(5) The accounts of Taranatha."' 


C. Pali, 


(1) Kathavatthu,—the canonical book of controversy, 
with its commentary by Buddhaghosa written by Moggaliput- 
ta Tissa on the occasion of the Council of Pataliputra.' It 
has been translated by Mrs. Rhys Davids, assisted by Mr. 8. Z. 
Aung, iu the J. P. T. S. 1915. | 
(2) .Mahabodhivaimésa (J. P. T. S., 1890). 
(3) Sasanacamáóo, M. Bode (J. P. T. S., 1897). 
41) Ceylonese Nikaya-sumgraha (Ed. Wickermasingha), 
pp. 6-9. 

(5) Dipavarnéa. | 3 


* Bockhills Life of Buddha, p. 151; also M. Poussin's article on “ Five Points of 
MabSdeva ", J. R. A. S, 1010, p. 413. 
* Rockbill, op. cit, p. viil 
१० Rockhill, op. cit. p. 151; M. Poussin, loc. cit, 
ii Rockhill, loc. wit. 
‘* Geiger, Mahüratis, 
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(6) Mahdvaiméa. 

(7) Milindapaünhe deals with many important doctrines 
of the eighteen schools, as pointed out by Professor Rhys 
Davids, in his Introduction of Milinda (S. B. E.. XXXV, ii, p. 
xxi). Certain identifications are also made by him.” 


II 
The Causes of Separation. 


(i) Immediate Causes.—In the history of Buddhism it 
is a well-known fact, that a schism in the church began 
for the first time, with the separation of the Mahasanghikas 
from the Müla-Sthaviravadins. There are two versions— 
Northern and Southern—about the date of the separation. 
The southern version ™ speaks that some four months after 
the parinirvana of the Buddha, a great assembly, commonly 
known as the First Council, was held at Rajagrha. One 
hundred years thence, in the llth year of the reign of 
Kalasoka, the so-called Second Council was held at Vaisalt.“ 
The reason stated for the holding of this council was the 
consideration of the legality of the Ten points endorsed 
by the Vajjian monks. Seven hundred monks took part in that 
assembly. In opposition tothe unfavourable decision of this 
assembly the heretical Vajjian monks convoked another 


ts J, R. A. 8, 1802, pp. 1-57. Other important articles are — 
® Buddhist Councils" by M. Poussin, E. R, E., Vol IV, p. 179. n 
“Pive Points of Mah&deva ™ by M. Poussin, J, R. A. 8., 1910, pp. 413 ff. 
" Buddhist Councils at Rajagrha and Vaisali™ by Dr. R. O. Franke, J. P. T. S., 1908, 
“Sects of the Buddhists,” by Dr. Rhys Davide, J. R. 4. S, 1897, pp. 411 ff and 
1892, pp. 3 ff. 
^ Eighteen Schools of Buddhism ' by Boal, Iud. Ant., ix, p. 201. 
Also Dr, Takakusn in J. P. T. 5., 1904-05, pp. 0 ff. 
tè Geigor, Muhávariéa, Intro, p. liv ; Sáman'aplsüdibi, Intro. ; Cullavagga 311 (S. R. E., 
Vol. X X, p. 380), Dipavariéa, pp. 27-47; Oldenberg, Vol. IU, p. Sit. 
it In cirea B. C. 383-2, at thie time Sonakn wax the master of the Vinayn. 
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council in which a vast number of monks took part. This 
is called the Mahasanghika council." 

Isolated references only to these councils are available 
in the Northern Records. Hiuen Tsiang’s account speaks 
that the Mahasanghika separation took place in the first 
council which was called by the orthodox section of the church 
for compiling the Tripilakas. "Ihe heretical monks in defiance, 
held another council, the Maháüsanghika one, and compiled 
the Five Pifekas :—Sitra, Vinaya, Abhidharma, Samyukta, 
and Mentre. The account of Paramartha the commentator on 
Vasumitra’s treatise is the same as that of Hiuen Tsiang.” 

We have another account from the northern sources 
in the treatise of Vasumitra. “Thus I have heard," says 
Vasumitra in his I-pu-tsnn-lun-lun, “ A hundred and odd years 


' Dipavafháa, V., 30-31; Oldenberg, p. 145; Geiger, Meharvathda, p, 20. 

'* “To the aputhewest of the bamboo garden (Vensegana] about 5 or 6 li on tho 
north side of the southern mountain, is ^ grent bamboo forest. In the middle of it is n 
long stone house. Here the venerable Kás$yspa with 909 great Arbata, after Tathügata's 
mirrüma called a convocation (for the purpose of settling) the Threo Pifirknn « . . « - At 
thie time fifteen days cf the «summer rest ( vorsdrosgno) had elapsed, On this Ká&yapa 
rising, sid, “Consider well and listen! Lot Ananda, who ever heard the words of 
Tathigata, collect by singing through the Sstra-Pitaka. Let Upili, who clearly ohderstands 
the rules of discipline (1४9७७०), and is well known to all who know, collect the Vinaya- 
Pitaka, nnd I, Kaéyapa, will collect the AbAidharma-Piteka, the three months of ruin 
being pest, the collection of the Tripitaka was finished. Aa tho great Kaéyapa was the 
president among the pricets, it is enlled the Sthavirn convocation ..... going west from the 
point 20 !; or so, is # s&pa built by A&oks Raja. This ix the spot where the ‘great 
amembly* (Mohdsotighike) formed their collection of books (or, held their nese mally ). 
Those who had not been permitted to join KA^ynpa's assembly, whether learners or those 
abore learning ( Arhats), to the number of 100,000 men came together to this spot nnd said 
‘whilet Tathigata was slive we all bad 5 common master, but now that the King of the 
Law ig dead it i» different, We wish to show our gratitude to the Buddha, and we aleo will 
hold on assembly for collecting the scriptures. On this the common folk with the holy 


Hlisciples came to the aseembly (all sesembled), the foolish and wise alike focked together’ 


and collected the Sifra-Pifoka, the Vinaya-Petnke, the Abhidharama-Pitaka the Miscetlla. 
neons Pitaka (the Khuddakantkdye) and the Dhérai-Piteke, Thos they distinguished five 
Pitakas nnd ७७९७७७७ in this assembly both common folk nnd holy personnges were míxeg 


T आ together, it wan enlled ‘the nesembly of the great congregation” ( Mahdsotighitu).—See 


Beal, Records, 11, pp. 161-165.) | 

. 5* Jt should be noted here that Paramirtha’s account exista. only in quotations, the 
ofiginal being lost. Cf, Dr. E. Mayeda, History of Mahiyling Buddhism (in Japanese), p. 8, 
Paramarths commented on the Pa-chi-é-lun. 
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after the pariniroana of Buddha Bhazavün (alas! that ominous 
time!) being far from the time of the Sage, (the age so dark), 
as if the sun had been setting fora long time, there was a 
king named Asoka at Kusumapura in the Magadha 
Kingdom, who ruled over Jambudvipa, as it were, under a 
(large) white umbrella, and his influence extended to the 
gods and men. It was at this time that the great Sangha 
split up for the first time. On account of the differences 
(of opinion) among the four groups of people in discussing 
the Five Points (pañcā-rasiūni), propounded by Mahfideva, 
(the Buddhist Sarigha) was divided into two schools, viz., 
Mahisanghika and Sthaviravada " 

It becomes clear from the above accounts that whereas 
Hiuen Tsiang and Paramürtha agree in placing the separation 
in the First Council, Vasumitra has no pretension to any 
definiteness in his statement. He simply mentions that the 
separation took place * 100 years after the parinircaápna " during 
the reign of Asoka. He does not tell us at all whether this 
-Asoka is Dharmásoka or not and whether the separation took 
place in the Second Council or not. Vasumitra’s account,” as 
such, accords with the statement of the southern records, 
Dipacamsa, Mahücamse etc. The Asoka in question, therefore, 


= Cf, Mr. J. Masnda’s translation of a portion of the PF psstemmsInmsInm in the Jour, 
Dept, Letters (Cal, Uni.), Vol. 1. ; 
१७ Be it noted that the cause nasigoed by Vasumitrn for the seperation does not corres. 
pond to the canse nassigned by the southern. recorde—Diparatifa ete. According to Vam. 


"o Thep as recorded in [-pu-fenn-lun-lun are 


mitra it is the '* Fivo points of Mab&devn 
(1) (The Arhanta are) tempted br others (i. e. Mara); 
(2) (the Arhats hare) ignorance (about their attainment of Arhatahip) 
(3) (The Arhata have) doubt (regarding truths) 
(4) (The Arhats) enter (into Arlintahip) by (the help of) others 
(5) (The realisation of) the path is ascertained by niteranev 
Cf the translation by Mr, J, Masuda. 
y are, ns recorded in the Abhidharma. vibhhāpi- distra — 
(1) An Arbat may commit a sin under unconscious temptation 
(2) One may be an Arhat nnd not know it. 
(9) Aw Arhat may have doubts in matters of doctrine. 
(4) One cannot atinin Arhatehip without the help of à teacher, 
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appears to be KaálAsoka." That the separation could not take 
place in the First Council is corroborated by the evidence of 
the Mahüsanghika Vinaya ( Vol. 32)** which, as the name 
implies, belonged to the Mahasanghikas. It is a significant 
fact that this Vinaya when giving an account of the First 
Council makes no reference to the separation, the mention of 
which can be reasonably expected, had it taken place in the 
First Council. Hiuen Tsiang, therefore, seems to be wrong 
in placing the schism in the First Council. It appears that 
through the carelessness of the later writers the whole matter 
was confused and the accounts of the First and Second Councils 
became awkwardly amalgamated.” The separation of the 
Mahüsanghikas, therefore, certainly took place in the Second 
Council at Vaisali, and not in the First Council at Rajagrha, 

As to the causes of this seperation, it has been already 
noted that the cause attributed by the Southern Records is 
the Ten Points “of the Vajjian monks, and by the Northern 
Records the Five Points of Mahadeva. Both the Southern 


(5) The noble way may begin with a shout, that is, one meditating seriously on 
religion may make such exclamation as “How sad!" and by so doing 
attain progresa towards perfection, 

Cf. J. K. A. 8, 1910, p. 416 (translation by Watters). 

The cause assigned by the Sonthor Records, Mahavataia, Dipovaiia etc. losa in the 
Ten Points of the Vajjian monks, It appearato mo that the Five disputed points arose 
in the time of Vailáli Council and constituted one of the causes of the separation. Mnhgdéirn, 

* who was sent as missionary to Deccan in the time of Dharmáéoka discussed it in the 
Third Coancil in à new method and thas his name came to be attached to the previoualy 
existing five points. I shall come back to this point Inter on in detail, 

!! According to the Japanese Baoddhist historians and some European scholara like Dr. 
Kern, Kalitoka is identified with Dharmáéoka. It is nrgoed that the former name was 
applied to him in his vicious days and the latter in his righteous days. This in inconsistent 
with the accounts of Diparañhia nnd Mahávaháa. Cf. Prof. Bhandarknr's Carmichael 

< Lectures, p. 82 ; Geiger, Mahūrañia, Introduction, p. lix. 

** Translated into Chinese by Boudhabhadra with Fa Hien, A.D. 410 of Enstern Fun 
dynasty (A.D, 317-420), Vol. 32, Lie Bundle, No. X of Chinese Tripitaka. 

sa Cf. also Indion Buddhism by Dr. U. Ogiyaru (in Japanese), p. 30; Dr. Anesnki's 


- Religious History of India, p. 517 (iu Japanese); History ef the Buddhist Council, by Dr, B. 


Matsumoto p. 32 (in Japanese), 
** Tho Ten Pointa are : 
i That salt might be preserved in born; salt like other edibles might not, 
according to the Vinaya, be laid aside for une. 
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and Northern Records agree as far as the 'Ten Points are 
concerned. We are, therefore, sure that the Ten Points 
constituted one of the causes of the separation. 

The Southern Records do not agree in aecepting the Five 
Points of Mahadeva as one of the causes. Hiuen Tsiang, 
however, accepts this and places the separation in the First 
Council of Rajagrha. Elsewhere in connection with the des- 
cription of the Kashmir country he says that hundred years 
after Buddha in the time of Asoka the Sthaviravadins could 
not harmonize with the Mahásaüghikas on the five disputed 
points of Mahadeva and left Magadha for Kashmir. He 
says: “In the hundredth year after the nircāņa of Tatha- 
gata, Asoka, king of Magadha, extended his power over the 
world and was honoured eyen by distant people. He deeply 
reverenced the Three Gems and had a loving regard for all 
living thing. At this time there were 500 Arhats and 500 
schismatical priests, whom the king honoured and patronised 
without any difference. Among the latter was a priest called 
Mahadeva, a man of deep learning and rare ability ; in his 
retirement he sought a true renown; for thinking, he wrote 
treatises, the principles of which were opposed wholly to the 
doctrine, all who heard of him resorted to his company and 
adopted his views. 


it. That solid food might be taken not only till noon, but till the sum threw 
shadows two inches long. 
iii. That the rules of the Pinaya might be relaxed in the country, away from the 
convenionces of the inonastories, 
(e. That ordination, confession etc. might be performed in private houses and not 
only in tho Upasatha halls attached to the monasterios. 
v. That where the consent of the order was necessary to any act, that consent 
might be obtained after and not long before the act. 
es. That conformity to the example of others was a good excuse for relaxing rules. 
vii. That food might be taken after noon, and not only liquide such as water or 
anilk, 
viii. That fermented drinks, if they looked like water, might be «drank, n 
ir. That seats covered with cloths may be allowed, ao long as the clothe had no 
fringes. $ 
क. That gold and mirer might bo received by members of the order. 
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Asoka Raju, not knowing either holy or common men and 
because he was naturally given to patronise those who 
were seditious, was induced to call together an assembly 
of priests to the bank of the Ganges, intending to drown 
them all. At this time the Arhats having seen the danger 
threatening their lives, by the exercise of their spiritual power 
flew away through the air’ and came to this eountry 
(Kashmir)." ^ 

" The Chinese pilzrim here, though he mentions the time as 
one hundred years after the Nircdna, i.e., the time of the Second 
Council, refers to an event which took place in the Third 
Council. The event he refers to is that the Sthaviravüdins 
could not harmenize with the Mahüsaüzhikas on Five Points 

| and left Magadha for Kashmir. ‘This took place in the time of 
| Dharma-Asoka, in the Third Council? Tt is therefore, appnrent 
that the Chinese pilgrims made a confusion between the two 

ASokas, and the two Buddhist Councils which took place under 

them. He has also mixed up the Five Points which were those 
of the Mahiüsanghika separation with the Five Points "of 

Mahadeva, which resulted in the departure of the Sthavira- 

vadins to Kashmir. "That the Five Points were the cause of 

boih the events is also eorroborated by the evidence of 

| Abhidharma-cibhasa-sastva “ which mentions that the Five 

Points of Mahadeva were the cause of both the Mahfsanghika 
separation and the Sthaviravadin’s departure. 

On the whole, we learn from 7-pu-fsun-lun-lun, Hiuen 

Tsiang’s record and Abhidharma-&astra that Mahideva’s “ Five 

Points” were the cause which led to the separation of the 

Sthaviravadins and the Mahasanghikas and the departure of the 


— 8. Beal's, Buddhist Records of the Western. Land, Vol. 1, pp. 150.157. 

0७ Tt is also to be noted that Hiuen Teiang's statement is not about the Second Council 
na it in similar to the description of the Thinl Council of the Southern Records, of, Di pea. 
vastéa 30-43, p. 1077 

sr Vol, 00. Compiled by G00 monks with Vasamitra at Choir head, 400 years after the 

^ — Nirvága of Buddha, translated be Hinon Üeiaug, A. D. 0565-50. under the Thin (9४७७६ ® 
618-007 A. 555,4 Bundle No. 4j pp. 96-07 of Chinesa Tripitaka. 
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Sthaviravadins from Magadha., The first event occurred 100 
years after Buddha's death and the second 309 years after 
Parinirvana (ie. in the time of Asoka) as will appear from 
the Southern records and the political history of India. 

Now let us examine whether these points were really the 
cause of the 2nd Council. 

Do the Southern Records mention Mahadeva? The 
Ceylonese chronicle, Dipavamáée," tells us in connection with 
the 3rd Council that Moggaliputta Tissa being asked by 
Dharma-Asoka sent missionaries to different countries. 
Among them there was one named Mahadeva who was sent to 
Mahisimandala (ie. Andhra country). As to the five points 
we find mention of them in the Kathivatthu (II. 5 and 6). 
These are the same as what we know from Tibetan and 
Chinese sources.” But these five points of Kathavatthu have 
no direct connection with Mabàüdeva. We only know 
indirectly something about such connection from Buddhazhos's 
commentary."  Buddhaghosa tells us that these five points of 
Kathavatthi were held by the Andhra Schools—(Pirva-saila 
and Apara-Saila). It is, however, a well-known fact that 
Mahadeva who came from Magadha as a missionary, was the 
founder of these sehools, * Thus some connection between 
these five points and Mahadeva becomes apparent. This is 
also corroborated by the account of J-pu-tsun-lun-lun : 

“ Towards the close of the 2nd century, there was a heretic 
priest who returned to the right doctrine (i.e., Buddhism) 
discarding his heretical views. He too, was called Mahadeva, 
became a monk, and received his full ordination (upasampada) 
in the Mabisanghika order. He was learned and diligent. 
He dwelt on the Caitya hill and discussed again with the 
priest of this school, in detail, the five points whereon, on 


* sVIISS, ४111 12. 
3" Cf. My article in Jour, Dept, Letters (Cal Uni), Vol. 1, 

१७ Poussin in J. R. A. S., 1910, pp. 411-253 

1! Translation by Mrs Rhya Davids and A. Z. Aung, pp. 111-24. 
** Of. My article in Jour, Dept, Lettera (Cul, Uns), Vol, T, p. 28, 


13 
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account of discussion the Sangha) became split up into three 
Schools: (1) Chaitya-Saila, (2) Apara-Saila, and (3) Uttara- 
58118 , 5७ 

Thus the fact becomes established that there was a leader 
named Mahadeva, in the time of Asoka, who went to the 
Andhra country and discussed the five points. These five 
points of Mahadeva, I think, became the cause of the departure 
of the Sthaviras to Kashmir. 

It is however, a significant thing, that these “ Five Points ” 
of Mahadeva are nowhere related with the cause of the Maha. 
sanghika separation in the Southern Records. It may be 
assumed that the Five Points might have been in existence 
before this time (i.e.,the time of Dharma-Asoka) but it is 
very doubtful whether they were connected with Mahadeva 
in any way. 

I-pu-tsun-lun-lu». only connects these Five Points, which 
constituted the cause of the Mahasabghika separation, with 
Mahadeva. But the other Chinese translations of Vasumitra's 
treatise are quite silent on this point; whereas they all, being 
the translations of the same work, should have been agreed on 
this important point. Thus Paramirtha’s translation of the 
treatise, the Pu-chih-i-lun ( Nikaya-avalambana-bheda-$astra) 
says about the five points :— 

“The four groups of people ™ equally preaching the five 
heretical doctrines ”. 

Another translation of the treatise, Shi-pa-pu-lun (Astada- 
éa-nikaya-sastra) speaks on the same point thus :— 

“ Three kinds of monks * preaching five sfhd@nas (places)." 

=» Mr. K. Ternjima' s edition of f-pw-tsun-Iun-Iun, p. 35. 
४७ Cf. Ching bundle, Vol IV, p. Sle of Chinese Trípifaka. The four groups of 


people are : 
(1) Men of big country 
(2) Men of border country á 
(8) Men of learning 
(4) Men of virtues, 
23 The three kinds of monks are 
(1) Monks of ability. 


(^ 
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It therefore, becomes, evident that only Hiuen Tsiang’s 
version of Vasumitra’s treatise i.e., the 7-pu-tsun-lun-lun con- 
nects with Mahadeva those Five Points, which became the cause 
of the Mahaüsanghika separation in the Second Council, but the 
other versions of the same treatise i.e., the Pu-chih-i-lun and 
"Shi-pa-pu-lun do not mention any such connection. It 
is also a significant fact that these three versions agree not 
only in connecting Mahadeva with the Caityavada school but 
also in every detail, as may be commonly expected. It 
appears, therefore, that Hiuen Tsiang was mistaken. 

This mistake of Hiuen Tsiang becomes more significant 
when we bring the evidences of the Tibetan accounts to our 
aid. Bhāvya attributes the origin of“ the Five Points " to two 
persons, Bhadra and Mahadeva, He says, about 137 years 
after the death of Buddha, in the time of the Kings Nanda and 
Mahapadma, Mara the wicked, under the name of Bhadra 
wearing the cloth of the monk exhibited manifold miracles, 
and owing to the Five Points created a great division in the 
church.” Again the Tibetan translation of Vasumitra’s 
treatise speaks thus— 

* It is asserted that a little more than a century after the 
death of the Blessed Buddha, after the setting of the radiant 
sun, in the city of Pataliputra, during the reign of king 
Asoka, the one ruler of the (whole) land (of India) 
occurred the schism of the Mahasanghikas. It took place 
on account of the conception and promulgation of five 
propositions "', * 

So we see, that even the Tibetan accounts do not connect 
Mahadeva with those five points which were the cause of the 
Mahüsanghika separation. They connect them with Bhavya 


(2) Monks who follow tho logic of cause and effect, 
(3) Monks of learning. 
Chang bundle, Vol. IV, p. 80a of Chinese Tripitaka, 
» J. R. A. 8, 1910, p. 415; Rookhill, Life of Buddha, p. 186, Gieger, Mahdvaihin, 
Introduction, p. lxi. 
४7 Rockhill, Life of Buddha, p. 187, n. 
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cirea A. B. 137. On the whole it becomes evident that “ the 
Five Points" really existed in the time of the 2nd Council 
about A. B. 100, but Mahüdeva had nothing to do with them 
at that period. It appears to me that these Five Points came 
to be connected with Mahadeva later on in the time of 
Dharma-Asoka. This Mahadeva was the founder of the 
Caityaváda School.” 

Thus it becomes established, that the separation between 
the Sthaviravadins and the Mnhasanghikas took place about 
100 years after the Nirvava of Buddha. The causes of this 
separation were: Firstly, “the Ten Points" of the Vajjian 
monks, as the Southern accounts tell us, and secondly, “ the 
Five points " of Bhadra, as the Northern accounts confirm. 

I maintain that “the Ten Points” of the Vajjian monks 
constituted the cause of the outward division in the church, 
and “the Five Points” of Bhadra the cause of the separation 
in doctrines.” 


B. Indirect Causes. 


So far I have been dealing with the immediate causes 
that brought about the separation in the Buddhist Church. 
But it should be noted that these by themselves were not 
sufficient for the purpose. There were other incidents and 
matters, occurring in the life time of Buddha, as well as in the 


period beginning from His death to the Vaisali Council, which 


helped in creating that dissension as the Mahásanghika separa- 
tion eould not be the result of the movement of a single day. 
There must have been some remote causes, "These are of two 
kinds, (i) those which were existing in the time of Buddha, 


** There are Chinese and Japanese Scholars who think that there were two Mahādovas, 
Bat I am constrained to maintain that there was one and ho is the founder of the Caitya- 
vada School, ! 

** Tt appears that the original Five Points wero no! so complicated at firat bat ७७ they 
received the stamp of several hands thoy became gradually complicated in course of time, 
At last, when they were collected by Mahbtdeva, the founder of the Caityavāda School, 
they had taken that complex shape in which we get thom now, 


" 
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(ři) those which were existing in the period from Buddha's 
death to the Second Council of Vaisali. 

(i) Causes which were existing in the time of Buddha, 
A religion generally consists of three things: the Founder of 
the religion, Doctrine, and the Church. A difference of opinion 
among the adherents generally is concerned with one or 
other of these three. Such differences of opinion arose in the 
life time of Buddha, Devadatta could not harmonize with 
others in his opinion regarding the personality of Buddha, the 
Doctrines aud the Church System and separated, Cullavagga 
records the separation thus :— 

1. * Now Devadatta on that day, which was uposatha day, 
arose from his seat, and gave out voting-tickets, saying: ‘We 
went, Sir, to the Samana Gotama and asked for the Five points: 
* It would be good, Lord, if the Bhikkhus should be, all their 
lives long, dwellers in the woods; if whosoever goes to the 
neighbourhood of a village, should thereby commit an offence. 
It would be good if they should, all their lives long, beg for alms ; 
if whosoever should accept an invitation, should thereby 
commit an offence. It would be good if they should clothe 
themselves, all their lives long, in cast-off rags; if whosoever 
should accept a gift of robes from a layman, should thereby 
commit an offence. It would be good if they should dwell, all 
their lives long, under the trees; if whosoever should (sleep) 
under a roof, should thereby commit an offence. It would be 
good if they should, all their lives long, abstain from fish; if 
whosoever should eat fish, should thereby commit an offence’. 
These the Samana Gotama will not allow; but we live in 
accordance therewith. Whosoever of the venerable ones 
approves of the Five Things, let him take a ticket’, 

"Now at that time there were five hundred Bhikkhus, 
Vesüliyans, and belonging to the Vajjian clan," who had but 

१७ Those Vajjians might belong to the same olan as those who had put forward the 
Ten Points which gave rive to the Second Council of Vaisali a hundred yours after tho 


Buddha's death, (The translators of the Cellavegga have the same opinion, cf. S. B. E.. 
Yol XX, P 256, u, 2.) 
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recently joined the Order, and were ignorant of what he had 
in hand. These took the voting-tickets, believing (the Five 
Points, to be according to) the Dhamma, and the Vinaya, 
and the teaching of the Master. And Devadatta, having thus 
created a division in the Sangha, went out tothe hill Gayá-sisa, 
taking those five hundred Bhikkhus with him. 

“Then Sariputta and Moggallina went to the Blessed 
One, and said to the Blessed One, * Devadatta, Lord, has gone 
forth to Gayá-sisa, taking five hundred Bhikkhus with him’. 
‘Verily, Sariputta and Moggallana, there must be a feeling 
of kindness towards those young Bhikkhus among you both. 
Go therefore, both of you, before they have fallen into entire 
destruction’. 

'* Even so, Lord,’ said Sariputta and Moggallana...... And 
rising from their seats,..,... they set out for Gayia-sIsa......... 

2. “Now at that time Devadatta, surrounded by a great 
number of adherents, was seated, preaching the Dhamma, 
and when he saw from afar Sariputta and Moggallana 
coming towards him, he said to the Bhikkhus: ‘See, O 
Bhikkhus how well preached must be my doctrine, in that 
even the two chief disciples of the Samana Gotama—Sariputta 
and Moggallina—are coming to join me, being pleased with 
my Dhamma’. 

* When he had thus spoken, Kokalika said to Devadatta : 
‘O venerable Devadatta, trust not Siriputta and Moggallana, 
for they are inclined towards evil, and under the influence 
of evil desires’. 

“Nay, my friend, let us bid them welcome since they 
take pleasure in my teaching (Dhamma)’. And Devadatta 
invited Sariputta to share his own seat, saying, ‘ Come friend 
Sariputta, sit thou here’. 

“Nay (there is no need of that)’ said Sariputta; and 
taking another seat...... and then made request to Sariputta, 
saying: ‘The assembly, friend Sariputta, is still alert and 
sieepless. Will you, friend Sariputta, beso good as to think 


FE 





HISTORY OF EARLY BUDDHIST SCHOOLS 103 


of some religious discourse to address to the Bhikkhus? My 
back is tired, and I would stretch myself a little’. 

"And Devadatta spread his waist, cloth folded in four 
on the ground, and lay down on his right side. And in a 
moment even sleep overcame him who was tired, and had lost 
his presence of mind and his self-consciousness. 

3. “Then the venerable Sariputta taught and exhorted 
the Bhikkhus in a religious discourse touching the marvels 
of preaching, and the venerable Moggallina taught and 
exhorted the Bhikkhus in a religious discourse touching 
the marvels of Iddhi. And whilst they were being so 
taught and exhorted those Bhikkhus obtained the pure and 
spotless Eye of the Truth..,...Then the venerable Sariputta 
addressed the Bhikkhus, and said: * Let us go, my friends, to 
the Blessed One’s side. Whosoever approves of his doctrine 
(Dhamma). Let him come’. 

“And Sariputta and Moggallana went back to the Velu- 
vana, taking those five hundred Bhikkhus with them ”."' 

Besides the aforementioned secession of Devadatta there 
are records of several other quarrels in the Buddhist church 
even in the life time of Buddha. The Kosambi-Jataka records 
one such quarrel which occurred between the Sütra-Bhánakas 
and the Vinaya-bhànakas : 

* At that time, it is said, two brothers lived in the same 
house, the one versed in the Vinaya, the other in the WSitras. 
The latter of these one day having occasion to visit the 
lavatory went out leaving the surplus water for rinsing the 


+) Qullavagga, (S. B. E, Vol, XX, pp. 256.259). It should be'noted that Fa-Hien 
tells ua that he saw the followers of Devadatta in Central India (Middle Kingdom), 
They regularly made offering to the three previous Buddhas, Krakuchanda, Kon&kamuni 
and Ká&yapa, but not to Sakyamuni Buddha (cf. Legge, Fu-Hien., p. 1, N. 2; p. 632), 
There are some who include these followers of Devadatta in the Buddhist church, But 
this ia an impossible task. Since the very time of the separation of Devadatta, his follow- 
ers went outaide the pale of the Baddhist church. 

It shontd also be noted that the schism of Devadatta cannot be rightly called a 
dissension among Buddha's disciples, However there might be some indirect relation of 
thie schism with the later ७९१७७०७ in the church, 
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mouth in a vessel. Afterwards the one versed in the Finaya 
went in and seeing the water came out and asked his compa- 
nion if the water had been left there by him. He answered, 
‘ Yes, Sir’. ‘What! do you know that this is sinful?’ 
“No, I was not aware of it’. * Well, brother, it is sinful’. à 
‘Then I will atone for it’. * Butif you did it inad vertently 
and heedlessly, it is not sinful’. So he became as one who 
saw no sin in what was sinful. The Pinaya scholar said to 
his pupils, ‘This Sava scholar, though falling into sin is not 
aware of it’. They on seeing the other brother's pupils said 
‘your master though falling into sin does not recognize its 
sinfulness '. They went and told their master. He said, 
‘This Vinaya scholar before said it was no sin and now says 
it is a sin; he is aliar’ They went and told the others, 
‘ Your master isa liar’. Thus they stirred up a quarrel, one 
with another. Then the Vinaya scholar, finding an opportu- 
nity, went through the form of excommunication of the 
brother for refusing to see his offence. henceforth even the 
laymen who provided necessaries for the priests were divided 


?? $2 


into factions ”. 
Besides this quarrel, which is directly referred to also in 


the Mahadvagya, we find indirect references to several other ^s 
confliets among the disciples. We find Buddha giving 
instruetions several times to his disciples, for refraining from 
any quarrel whatsoever. These instructions would be mean- 
ingless if we do not take it as the result of some actual 
quarrels in the church. Thus in the Kosambiya-sitra of the 
Majjhima- Nikáya Buddha says : 

"Six things, disciples, are worthy to be remembered 
precious, honourable, leading to harmony, agreement, concord, 
unity ", S 

** Of, Translation of Játakas by Francis and Neil, ed. Cowell, Vol. IIT, p. 2590. 


११ Bilacara, Discourse of Gotama, the Buddha; Vol, 11, p. 208; M. N., Vol. I, p. 322; 


ef. also M. N., Vol. 1, p, 206; the Culagasurgasutfam : 
‘And you dwell together ín amity, Anoraddha, free from dissension, kindly disposed, 


precious in one another's sight,’ 
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Again the strict injunction of the Pa/imokkha on Sangha- 
disena is a significant thing :— * 

Whatsoever Bhikkhu shall go about to cause division 
in a community that is at union or shall persist in calling 
attention to some matter calculated to cause division, that 
Bhikkhu should thus be addressed by the Bhikkhus * Sir go not 
about to cause division in a community that is at union nor 
persist in calling attention to a matter caleulated to cause 
division.’ ' 

From an examination of all these provisions which were 
made against schism in the church it appears to me that 
most probably there might have been quarrels in the church 
on religious points and sometimes these conflicts possibly took 
serious shapes as is evident from the case of the Sütra-bhünakas 
and the Vinaya-bhàünakas.* 

Now what was the reason of these quarrels? The 
Buddhist community was a well-organised body. How could 
party feelings exist there ? 

It is a well-known fact that the Sangha was constituted of 
various elements. There were men of different castes, different 
natures, different understanding, varying devotion and ideas, 

Buddha hated any caste distinction and maintained the 
equality of all men as far as their social status was concerned. 


! S, B, E,, Vol xiii. p, 10. .Cf. also the account of Mahaparinibbána Sutta— 
७ Ánnanda' when | am gone address not ono another in tho way in which the brethren 
have heretofore addressed cach other with the epithet that is of Avusi (friend). A 
younger brother may bo addressed by an elder with his namo or his family name, or the 
title *friend,^ Hut nn elder ahonld be addressed by a younger brother as ‘Sir* or aa 
*Vonerable Sir," 
“When I am gone, Ananda, let the order if it should so wish, abolish all the lesser 
and minor precopts," Div, p. 00, Rhys Davids, Dialogues of Buddha, II, p. ॥71 
१ Cf. alao— 
M. N. Madhura Sutta (Vol. 11, pp. 854.56) 
M. N. Karmakathala (Vol, 11, pp. 128-29) 
M. N. Assatüyama (Vol, 1, p. 147) 
M. N. Esuttari (Vol. II, pp. 177-84) 
D. N. Ambattha (Vol. I, p. 197) 
Rhys Davide, Dialogues of Fuddha, Vol, I, p. 101. 


, 14 
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He was not willing to make any distinetion between high and 
low, rich-and poor. Thus it was possible for the men of all 
castes to come together in the Buddhist community. "This we 
see even among the principal ten disciples of Buddha.'— 
Mahakasyapa ग 
Sariputra 
Maudgalyayana 
hatyayana 
Ananda 
Anuruddha 
Rabula 
Subhüti 
Purna 
Upali ... ose .. Sudra. 

These men of different castes being influenced by the 
great personality of the Buddha in his life-time gave up 
every feeling of distinction between themselves and had no 
hesitation in living together and taking seats together. But 
after the death of Buddha, when that influence of Buddha's 
personality was no more, feelings of distinction naturally 
came in among them. This feeling became, somewhat deep- 
rooted, in course of time, in the minds of the disciples and 
they began to hesitate in living together, or in taking food 
together. 

Again those who come from higher castes generally 
possess natures more elevated than those who come from low 
castes, As Buddha did not make any distinction between 
high and low, these people of dilTerent kinds of nature entered 
into the church. Being influenced by the personality of the 
Lord they kept in harmony with each other in his life-time 
after which that harmony broke off. 

In this way men of different understanding also assem- 
bled in the church. ‘Those who came from higher castes were 


Brahmana. 


Ksatriya. 


— Aue oe —— 


Vaisya 


^ As regards the castes of prominent disciples in the church, the Therogüthü sponks 
well Of. Translation by Mrs. Rhys Davide, 1913. 





«3 


— 
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generally learned. Thus Sariputra and Maudgalyayana were 
vastly learned and great philosophers. Great fool like Sri 
Bandhu (?) ' also could enter the community. They could 
not certainly harmonize with each other. 

That uncultured people could gain admission into the 
community is borne out by the fact that on one occasion a 
Brahmin disciple of Buddha on hearing the bad and ungram- 
matical recitations of a Bhikkhu told Buddha that such 
recitations could not create any faith among the audience and 
that on this account such recitations should not be allowed. 
Since then the Lord asked every one to recite rightly.” 

Besides then, the Mahavagga speaks of certain foolish 
Bhikkhus who even did not know the day of the month. 
" People asked," it records “the Bhikkhus who went about 
for alms ‘ what day of the half month isthis?' The Bhikkhus 
replied ‘we do not know.’ The people were annoyed, murmured 
and became angry. Those Sákyaputtiya Saimanas do not 
know even how to count (days), the half month; what good 
things else will they know ?” 

"Thus it becomes evident that there were both cultured 
and uncultured monks in the Buddhist community. 'These 
conflicting elements in the chureh certainly could not har- 
monize with each other and remained prone toany future 
dissension. 

There were again monks of varying devotion. ‘There 
were some who had been attracted by the august personality 
of Buddha (e.g., the five Bhikkus of Sarnath); some had been 
attracted by the eloquence of his speech (e. g., most of the 
disciples) ; and some had been attracted by his supernatural 
power (e. g., Uruvela Kásyapa)? ‘These classes of men had 
certainly some deep-rooted faith in them in Buddha and his 


t Ho was a disciple of Buddha, Cf. Dr. K. Watanabo's * European  Buddhum,' p. 84 
(in Japanese). 

* S. B, E., Vol, xiii, Maáhvraggu, p. 208, 

* 8. B. E, Vol. xii, p 12. 
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dhamma. But besides there was another class of people who 
had entered the community, not in faith but either for the 
maintenance of their livelihood, or for the recovery from diseases 
or exemption from fighting.' These people had faith neither 
in Buddha nor in Dharma. How could these men be regarded 
as friends and compatriots by the elevated class of monks in 
the community? This was also one of the conflicting elements 
which facilitated the future dissension in the church. 

When Buddhism arose there were peoples of various 
classes who maintained widely different views. Thus in the 
Brahmajala-sutta sixty-two different kinds of religious views 
are mentioned. Thus Dr. Khys Davids says in his American 
Lectures— 

* There is ample evidence even in the books of the ortho- 
dox body of Brahmin teachers to show that when Buddhism 
arose, there was not only much discussion of the ultimate 
problems of life, and a keen interest in the result, but also 
that there was a quite unusually open field for all sorts of 
speculation.” He elsewhere notes that such speculations were 
not less than of eight different kinds.” 

These different kinds of views and speculations certainly 
affected the Buddhist life more or less. It appears that those 
Buddhist monks who had no faith in Buddha and Dharma 
held one or other of these different kinds of religious views. 
Thus certain amount of corruption crept into the church and 
this became manifest in the time of the Mahasanghika se para- 
tion of which, it might have been an indirect cause, 

Another important cause which led to the dissension in 
the church appears to have been the difference in interpreta- 
tions given by various kinds of disciples to the same doctrine 
preached by Buddha. All the disciples were not of the same 
type; they possessed different capacities for understanding. 
Thus difference in interpretations was quite natural. The 


' 8 B. E. Vol, xiii, pp. 172, 102, 800, 107. 
* American Leetutes, pp, 31-23, 
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common people also misunderstood Buddha as he always kept 
aside all philosophical discussions and only spoke about the 
way to salvation. The favourite philosophical topics of the 
time were— _ 
(1) Is the world eternal ? 
(2) Is the world not eternal ? 
(3) Is the world finite ? 
(4) Is the world infinite ? 
(5) Is the soul same as body Ff 
(6) Is the soul one thing, and the body another ? 
(7) Does one who has gained the truth live again 
after death ? 
(8) Does he not live again after death ? 
(9) Does he both live again and not live again after 
death ? 
(10) Does he neither live again, nor not live again 
after death? ' 
These were called in early Buddhism * Ten Avya-katani’ the 
indeterminates i. e., points not determined. Whenever Buddha 
was asked one or other of these questions he did not reply to 
it but used to say— 
“O Vaecha, speculation such as ‘ eternality of the world’ 
is a heresy, a wilderness of heresy, a wilderness of heresy, a 
barren heresy, a show of heresy, a perversion, a felter’, * 

Sometimes he used to say.— 

‘+ It is necessary to come out at once from fire, for those 
who are in the burning flames and it is necessary to take away 
the arrow from the body, for those who have been struck 
with the poisonous arrow, they are quite ignorant, who think 
about conclusion when they will be coming out of the fire, 

t Dialogues of Buddha, 11, Rbys Dayids, pp. AST, 265. Cf. also. S, N, xxii, 85 Famaka, 
vol. 111, p. 40, xxii, 85, Anuruddha, Vol, IV, p. 116. 
D. N. Mahüntdána (Vol, 11, p. 86). 
M. N. Culla Málunkya (Vol. I, pp. 426-27). 


M. N. Agyivacchagotta ( Vol. 1, p. 454). 
* M. N. Ayyivacchagotta Sutta, Vol, 1, p. 455. 
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while they are actually in burning fire; they are also ignorant 
who, being struck by the poisonous arrow want to know the 
construction of the arrow without attempting to remove it 
from the body." ' 

In this way Buddha deliberately refused to enter into 
philosophical discussions, as he was of the opinion that philoso- 
phical questions simply lead to doubt, never to salvation. 

However, on this account, it cannot be asserted that he 
had no philosophical knowledge. After his Enlightenment he 
obtained the absolute truth which has two aspects—phenome- 
nal and noumenal. So he knew what is truth in the external 
world as well as what is truth in the internal world.  Not- 
withstanding, he always dealt with the phenomenal world— 
suffering (Duhkha), transitoriness (Anitya) and so on. Explana- 
tion of these and of the means for withstanding these can 
only do some definite good to the mass. Thisis why he 
always spoke to the people with strict reference to their 
capacities of understanding, time, the community, the Dharma 
and the import of the religious precepts... He was very 
cautious about that his speeches might not have been given 
in improper time and to persons not able to understand them. 

Sometimes, he might have touched philosophical points 
in his discassions. Some references to such points tend to 
show that he was a Vibhajyavadin as far as his philosophical 
knowledge is concerned. He never gave any definite idea,— 
always spoke with reservation. He gave, sometimes, both 
negative and positive explanations of the same thing. Thus 
sometimes he said that even a Buddhadies as an ordinary 
man.” 


^ M. N. Cula-Malunkya Sutta, Vol. I, p. 20. 
* A. N., p. 131 


* “They all, all beings that have life shall lay, aside their complex form—that aggre. 


gation of mental and material qualitics 
That gives them or in heaven or on earth, 
Their Hleoting individuality. 
Even na the teacher being such a one, 
Unequalled among all the mon that are, 
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Agnin sometimes he asserted that Buddha's personality 
is harmonized with absolute truth' which is eternity.' So 
Buddha's personality also is eternal. 


Buddha's explanation on the world also is similarly 
ambiguous. Sometimes, he explains it as “all is impermanent 
(Sarvar anityam), all is suffering (Sarvar duhkham) and all 
is non-soal (Sarvam anatmamm).” But sometimes the expla- 
nation runs “ Sarvari sukham, Sarvam ni tyam, Sarvar 
Mahatmam." 

This want of definiteness in the statements of Buddha 
leads one to call him a Fibhajyavàadin. 

It has been already remarked that the disciples of 
Buddha were of various types. The difference in caste and 
in capacities of understanding did not permit them all to 
give the similar imports to the above Vibhajyavadi-doctrines 
of the Buddha. They, thus, came to hold conflicting opinions 
about doctrinal affairs. But the attraction for the awe- 


Successor of the prophets of old time, 
Mighty by wisdom, and insight clear, 
Hath died " (Dial. Bud., 111, p. 175.) 

Of. nlso— 

" Now the exalted one addressed the venerable Ananda and said— It may be, Ananda, 
that in some of you the thought may arise, The word of the master is ended we have no 
teacher more;' But it is not thas Ananda that you should regard it. The truths and the 
rules of the order, which I have set forth and laid down for you all, let after I am gone be 
the teacher to you". (Ibid, p. 171). 

॥ Cf. "Dhammaih hi so bhikku passatti,;' 

' Dhammara passanto math passatti, 

‘One who understands Dharma he also understands me and one who understands 
me he also undoratands Dharma,’ — Itévulttakla, pp. 91 & 92. 

i Cf. “ They shall reveal tho stability of the Law, its being subjected to fixed rules, 
its unshakeuble perpetuity in the world " (S. B. E, Vol. XXI, p. 53). 

3 Cf. “IT show the place of extinction. I reveal to (all) being « device (up&yam) to 
educate them albeit I do not becomo extinct. at the time, and in the very place continue 
preaching the laws." (S. B. E, Vol. XXI, p. 307). 

* That these conflicting opinions were existing even in tho life-time of Buddha, 
hough not in a definite form, has ७180 been conjectured by other scholars, 

The great Chinese scholar Tez-an-ta-ehu snya—* Of different persons, on kearing the 
ueep doctrine of Buddha, somo understood it narrowly and some deeply-—they held 
different opinions were divided into 20 schoola.' 
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inspiring personality of Buddha prevented them from creating 
factions in the chureh. Up to the death of the Buddha they 
passed on peacefully. But as soon as that personality ceased 
to influence them they began to give vent to their individual 
opinions and thus conflicts arose and these took a definite 
shape in the Second Council. Thus, on the whole, different 
sorts of corruptions had germinated in the community even 
in the life-time of Buddha, these could not become manifest 
then owing to the influence of his personality, but these 
contributed to the rise of factions as soon as he passed away. 
These, therefore, may be taken as the indirect causes that 
helped the Mahasanghika separation that took a serious 
shape, in the Buddhist church. 


(iii) Remote cause arising after Buddha's death :— 


After Buddha’s death a disciple’s corruption was not only 
emotional and doctrinal but there was corruption regarding 
Buddha’s personality also. It has already been noted that 
every religion is constituted of three important things—the 
founder, the doctrine and community. Any quarrel in the 
church is generally concerned with one or other of these 
three. With the Buddhist church the case was also similar 
after Buddha's death. The J-pu-tsun-lun-lun of Vasumitra 
and Kathavatthu tell us much about it. The different sorts of 
doctrines attributed to the 20 schools by these books may be 
classed as five.’ 

Different opinions upon :— 

(1) Cosmology 
(2) Nirvana 
Bodhi-ruei sayas—' The same word of Hnddha pomessed HínayAnic nnd Mabiyanio 
smports,”” 


Tien-tai-ta-»hi says—''lhe same audience of different understanding created difer- 
ence in doctrines, 


Of. Dr. E, Mayeda's ' History of Mahüyüna Buddhism, (Japanese), p. 5. 
* Mrs. Rhys Davide in bor translation of Kathüvatthu. (contente, p. xiv.xvii) shows 
us ten different problems of controversy, These may be abridged into five. 


^ 
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(3) Religious practices 
(4) Religieux 
(5) Buddha-kaya. 

Even these five also may be considered under two heads, 
the ‘doctrine’ and the ‘founder.’ It, thus, becomes clear that 
the remote cause of the separation in church after Buddha' 
death might have been quarrels upon one or other of the 
three disputed topies noticed above 

(1) Emotional corruption or corruption among the dis- 
ciples,.— Even during Buddha's life-time emotional corruption 
had already made its way but it was confined only to indivi- 
duals. But after the death of Buddha it succeeded in 
spreading to parties. "This is because in Buddha's time any 
man entering the life of Monk-hood, through some Sthavira, 
was, in fact, a disciple of Buddha, Buddha was the central 
figure round which everyone centred. But with the death 
of Buddha this sort of centralisation was over and the church 
organisation became divided. ‘Thus, in the century following 
the death of the Lord we find no unity between Sthaviras 
preaching in Kosümbi, and Sthaviras preaching in Avanti or 
other places. They were preaching independently of each 
other. The disciples entering the order through these differ- 
ent Sthaviras in different places came to constitute different 
communities under their respective leaders, "There was no 
more one single head like Buddha round whom all these 
different communities would centre and through whose 
influence all these different communities would be united. 
Even in Buddha’s life-time we have observed the conflict 
between the Sütra-bhüpnaka and Vinaya-bhinaka parties in 
which each party declined to hear Buddha's instructions.. 
None can deny, therefore, that these sorts of quarrels between 
the Sütra party and the Vinaya party were much more serious 
than what occurred in the life-time of the Buddha. Such 
circumstances which appeared after Buddha's death were 
certainly the remote causes of the Mabisanghika separation. 


15 


e? 
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(2) Corruption regarding the personality of the founder.— 
In his life-time Buddha was the central figure. But after his 
death the Dharma or the Vinaya came to be considered as 
the centre. His personality began to be considered as an 
object of worship. Thinking on his personality the disciples 
began to arrive at different views about him who was no 
longer in their midst. Some attributed all sorts of greatness 
to him' and others who newly entered the community came 
to possess a peculiar sort of attraction for his departed perso- 
nality on hearing of the greatness. In course of time the 
former class of disciples who had seen Buddha went on prais- 
ing his greatness and the latter came to attribute superhuman 
characteristics to him and thus made out an Avatara of him so 
to say. The Buddha-kaya theory thus originated in the natural 
way. 


' “In the self same way, O Brahmin in this world an accomplished one makes his 
appearance, an exalted one, à supremely awakened one, perfect in knowledge and in con- 
duct, an auspicious one, à knower of all the worlds, an incomparable guide to men who 
desire guidance, a teacher of gods and men, and awakened ono, a blessed one, and having 
of himself known and his contre universe of gods and men with its doitics and müras and 
Brahmas and its race of ascetics and recluses, be imparts his knowledge to others’, 
(Discourses of Gotama the Buddha by Silicara, Vol, ii, p. 259 Eng. Transl. of. M N. Hattipada- 
pama Vol. L p. 179). 

Also of, 

M. N.—Rathapála (Vol. 11. p. 55), 
Tanhasankhüya (Vol. L, p. 2607). 
Brahmüyu (Vol. LL. p. 188) 
Balayüka (Vol I, p. 401). 

D, N.—4Ambattha. 1.2 (Vol. T., p. 87). 

Sonadanda, (1, p. iii). 

Kaifadanta 2 (Vol. I. pp. 127-8), 

Tevijja 7 (Vol. I, p. 230). 

Lohicea 3 (Vol. T, p. 225). 

Mahali I (Vol. HT, p. 15%). 

N, xxii, 78 Siha (Vol. 111, p. 85). 
N 
4 


8. 
A.N. Vol. 111, p. 30. 
" 


If we hear that we would be able to see Buddha Bhagavan, we should go ten 
yojuna, twenty yojanas, thirty yojanas, even one hundred yojanas amd one thouswnd 
ycjaons to pay respect to Bhagavan, But Puddha i» no more so we shall take refuge in 
the Buddha who ha» attained parinirv&na and in the Dharma and Sangha’ M. N, 
Chotamakha, Vol, TI, pp. 162-163). 
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It is to be noted that even in Buddha's time, many dis- 
ciples privately or publicly asked the Buddha whether he 
would die or not (tathagato param marana vàna tathagato 
param marana). But Buddha never answered to this kind of 
questions definitely. Sometimes he said that even the Buddha 
dies and sometimes he said that buddha is the eternal truth 
and as such he is eternal. Hence some ' came to think of 
Buddha as impermanent like ordinary human beings whereas 
others * maintained that Buddha-kaya is as permanent as eter- 
nal truth. These two aspects of the Buddha-kaya theory be- 
came the most important problems after the death of Buddha. 
These different views on the Buddha-kaya constituted another 
very important remote cause of the Mahasanghika separation. 

(3) Doctrinal corruption.—It has been already noticed 
that after the death of Buddha the Dharma or Vinaya 
became the guiding principle of the disciples— practically 
a centre so to say. The Mahaparinibbana-Sutta testifies 
to it. 

* Now the exalted one, addressed the venerable Ananda 
and said, it may be Ananda, that in some of you the thought 
may arise *the word of the Master is ended, we have no 
teacher more!” But it is not thus, Ananda, that you should 
regard it. The truth and the rules of the order, which I have 
set forth and laid down for you all, let them after I am 
cone, be the teacher to you." * 

Thus it becomes evident that the Dhamma or Vinaya 
became the centre of the Buddhist community after Buddha’s 
death. This can not but be as any community solely depends 
upon doctrines and church-regulations in the absence of the 
founder. 

It is also important to note that the conflict between the 
Saotrabhanakas and the Vinayabhünakas as recorded in the 


i Of. Sthaviravadins and Barvastivadins. 


* CK. Mahlisagghikas and others, 
* D.N. VI. I; Dialogues of Buddha, IIT, p. 171. 
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Kosámbi-Jataka tends to show that even in the lifetime of 
Buddha two sorts of tendencies had come to exist among the 
disciples—one to consider the Vinaya as the most important 
thing and the other to consider the Sūtra, the doctrine—the 
most important thing. It also appears to be probable that 
after Buddha's death different kinds of Jhanakas came into 
existence! and they had to quarrel with each other as they 
maintained different kinds of views. 

It should be noted also that in course of time there arose 
conflicts among the Vinaya party itself and also the Sūtra 
party itself. This is especially indicated in a passage of the 
Vinayapitaka. 

Thus— 

“Venerable Ananda being asked by Mabakasyapa spoke 
to the Thera Bhikkhus ‘The Blessed One Sir, at the time of 
his passing away spoke thus to me; “when I am gone 
Ananda let the Sangha if it so wishes revoke all the lesser 
and minor precepts.”’ (Book of the great Decease VI, 3). 

* My friend Dr, B. M. Barna pointed ont to me that in the Milindapafiha different 
bhünakas are mentioned viz :— 
Suttantika (Master in Sut tanta ) 
VenSyika (Master in Vinaya) 


Abhidhammika (Master in abhidhamma) 
Dhammakathika (repeaters of J&taka ) 


Dighabhanaka ( » of Digha) 
Majjhima " ( » of Majjhima) 
Sumyutta , ( » Of Samyutta) 


Anguttara , ( » of Anguttara) 
Khuddaka , ( » Of Khuddaka) 
Cf. Milindapafiho by Trenckner, p. 343, 5.B.E., Vol. xxxvi, p. 231. 

Of conrse we cannot boliove that during tho period from tho Firat Council to Second 
Council there were Abhidhammabháünakas as mentioned in the Milinda liat. The above 
list definitely points out that there were bhánakas and specialista in all those different 
subjecta —Satra, Vinaya, otc. Curiously enough that even io modern times there are 
many Buddhist Schools in China and Japan, some of which have estimation for the Vinaya 


orlers ta India as such schools in Ohina god Japan had ७७७७ mostly founded by Indian 
Pandite who had gone there, It seems, therefore, that such difforent schools in China aud 
Japan presuppose some sectarian bhánnka orders in tho mother land of Buddhism, . 
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“The Thera Bhikkhus asked Ananda ‘Did you then, 
venerable Ananda, ask the Blessed one which were the lesser 
and minor precepts?’ and his answer was simply ‘ No Sir.’ ” 

Some Theras then said that all the rules save the four 
Parajikas; others that all save those and the thirteen 
Samghadidesas ; others that all save those and the two 
Aniyatas ; others that all save those and the thirty Nissaggiyas ; 
others that all save those and the ninety two Pacittiyas ; 
others that all save those and four Patidesaniyas were lesser 
and minor precepts, then the Venerable Mahakisyapa laid a 
resolution before the Sarhgha; ‘Let the Venerable Sarngha 
hear me, there are certain of our precepts which relate to 
matters in which the laity are concerned. Now the laity 
know of us that ** such and such things are proper for you 
Samanas who are Sakyaputtiyas, and such and such things 
are not" if we were to revoke the lesser and minor precepts, 
it will be said to us. * A set of precepts was laid down for 
his disciples by the Samana Gotama to endure until the 
smoke should rise from his funeral pyre, so long as their 
teacher remained with these men, so long did they train 
themselves in the precepts, since their teacher has passed 
away from them, no longer do they now train themselves 
in the precepts.” 

‘If the time seem meet to the Sarhgha, not ordaining 
what has not been ordained, and not revoking what has been 
ordained, let it take upon itself and ever direct itself in the 
precepts according as they have been laid down, this is tho 
resolution. Let the Venerable Samgha hear me. (These things 
being 80) the Saragha take upon itseif the precepts according as 
they have been laid down, whosoever of the Venerable ones 
approves thereof, let him keep silence. Whosoever approves 
not thereof, let him speak, the Samgha has taken upon itself 
the precepts according as they were laid down. Therefore 
does it keep silence. ‘Thus do I understand." 


! Quilavagga, XI. 1, S.B.E., Vol. XX. pp. 377-378. 





* 
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But Mahákasyapa being the most orthodox Sthavira 
urged on implicit obedience to the whole Vinaya without 
omitting any part. 

The Dharmajuptaka-Vinaye', however, speaks thus— 
‘ Venerable Purana with five hundred  Bhikkhus came to 
Rajagaha where the Theras had completed their recitation of 
Dhamma and Vinaya. Then Maháküsyapa said to him that 
Dhamma and Vinaya had been chanted over together by the 
Theras and asked himto submit. Venerable Purana submitted 
but he strongly differed with Mahakasyapa on eight points* of 
the Vinaya. 

Thus it becomes clear that  Maháküsyapa was very 
conservative and this is why he required implicit reliance 
upon the Vinaya of Buddha and preservation of it intact. 
Purana however appears to have been a man of progressive 
and advanced nature. This is why he did not care about the 
form but for the spirit. He did not think that the change of 
some portions of the Vinaya would bring about any material 
loss in Buddhism. But as Kasyapa was the leader in the 
church and as Anuruddha arrived late the former became 
the gainer whereas the latter was unsuccessful in his protest 
This occurred in the First Council.’ 1६ appears that these 
sorts of differences on Vinaya was one of the remote causes 
of separation 

This is also confirmed by an account of the Khai-yuen- 
shih-ciao (Catalogue of Buddhist MSS. compiled in the Khai- 
yuen period 1713-41). It records that Hiuen Tsiang brought 
to China seven different kinds of Vinaya from India, viz.—the 
Vinayas of Vinaya from India—viz., the Vinayas of the 
Sthaviras, of the Mahàsaünghikas, of the Sarvistivadins, of the 

* Vol. 54 p. 51 a, of Lie Bundle No, 6, Ko-kio-sho-in Edition. Sometimes it ia called 
the Catervurgu-Vinaya, translated by Buddhaymsa, together with Cu-fo-nien A.D, 405 of 
the Later Tsin dynasty—354-417 A.D. See Nanjio's catalogue No. 1117 

* * These ara—(i) To cook inside room ; (ii) to cook himself (iii) to take food himself 
directly without being asked; (iv) carly to take food in tho morning; (v) to receive food 


from others; (vi) to take fruita himself directly, 
* Dr. B. Matsumoto's ‘On Buddhist councils Vol, L, p. 51 (in Japanese). 
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Sammitiyas, of the Mahisüsakas, of the Kasyapiyas and of 
the Dharma-guptakas. This certainly indicates that different 
schools possessed different kinds of Vinaya. | 

Now was there any such corruption in Dhamma also ? 
It has been already noticed that even during the lifetime of 
Buddha different disciples possessing different nature gave 
different interpretations to the same speech of Buddha. 
This is because Buddha sometimes preached what he 
attained through his self introspectional perception. This 
consisted of absolute truth which possesses diverse aspects. 
Thus what Buddha preached possesed necessarily diverse 
aspects. "Thus it appears, after Buddha's death his disciples 
without clearly grasping what Buddha meant they empbasized 
on one or other of the many aspects. "This is why we find 
different kinds of doctrines maintained by different schools, 
e.g. the Sarvastivadins maintained that everything exists in 
three Kalas, past, present and future while the Mabüsanghikas 
maintained that there is no existence of past or future and 
present only exists. 

Thus it may be rightly conjectured that these peoples who 
held different opinions eame to be separated from each o'her 
after the death of Buddha and such schools, as the Sarvüstivadin 
and the Mahüsanzhika were formed. = 

On the whole it becomes evident that the Mabiasanghika 
separation in 2nd Council was due not only to such immediate 
causes as the Vajjian's Ten points but also to certain remote 
causes which had come into existence even in the lifetime of 
Buddha. 
^ It may be noted in passing, here, that the period begin- 
ning with Buddha's death and ending with the Second Council 
was a period of internal conflicts like the U panishadic period. 
Heatcd discussions were being carried on but these discussions 
had not yet been systematised, Different opinions only had 
come into existence but the peoples holding them had not 
yet founded separate schools. ‘These were done after the 
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Second Council and the first step taken towards that direction 
was the Mahüsanghika separation. 

A question may be naturally asked here, that if there 
had been such remote causes of the separation even during 
the first century after Buddha's death then what were 


- 86 impediments in the formation of schools during that 


period ? 

It may be noticed that inspite of the minute discussions 
and speculations on Buddha's personality, on Dhamma or on 
Sangha during the first century after Buddha’s death the 
disciples possessed so deep a faith in Buddha that they did 
not like to separate themselves. Besides, the community 
was under the strict government of successive leaders, This 
succession of leaders was strong enough to protect the com- 
munity against any possible corruption. Or, in other words, 
though the disciples individually maintained conflicting 
views and ideals as far as Vinaya, Dhamma, and Buddha’s 
personality were concerned yet they were not still in a position 
to enforce these on others and thus to create different schools 
being under the strict supervision of different leaders. Now 
another question may arise whether there was any such 
succession of heads in the Buddhist church ? I would like to 
reply in the affirmattve here. 

The Northern Buddhists agree in maintaining that there 
were five successive chiefs in the community from Buddha's 
death up to the 2nd Council. The names given in the 
Northern Records! are :— 

! (1) Aioka-Raja-Sufru—Chnapg Bundle No. 10; P. 48a, of Tripitaka, Ko-kio-sho.in 
Edition, Nanjio—No. 1242. 
(is) Dharmatrüta-dhyána-Bülra. ) 
Chang Bundle No, 8, p. 468. Nanjio, No. 1341. 
(iis) Record on the Nidana or cause of transmitting the Dharmapitaka—ZTbid. No. 9, 
"p. 9060. Nanjio—No, 1340. 
(ie) Mahasarvistivada-nikaya-vina ya-samywktavaatu, Han bundle, No. 2, p. Af, 
Nanjio No, I121. 
(v) Büripütra-pariprecha-Sütra, Ibid, No. 10, p. 18a, Nanjio. 452, 


(vi) Tibetan Du!va —(vinmye) of the BSarváüsti-vàdina, cf. Rockhill'a Life of Buddha, 
pp. 168.170, 


> m = A2 
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Mahakiasyapa, Ananda, Madhyantika,' Sonaviüsika, U pa- 


gupta, 
The Southern Records” also give another list of the 
leaders in the church. p 


U pāli, Dasaka, Sonaka Siggava and Moggaliputta ‘Lissa. 

The Northern tradition says that the Sthaviravādins 
are divided in the time of Upagupta* which the Southern 
tradition maintains that they split up in the time of Moggali- 
putta Tissa. Fa-Hien also in his introduction to the 
Mahasanghika Vinnya * states that in the time of Upagupta 
the Buddhist community was divided into five groups for 
the first time— Dharmazuptakas, Mahisásakas, Kasyapiyas, 
Sarvastivadins, and Milasthaviravadins. 

The traditions agree in making Upagupta a contempo- 
rary of Asoka and in placing him in 110 years after the death c 
of Buddha. The Asoka spoken of is certainly Dharmàüsoka. - | 
The Asoka-vadana also makes him a contemporary of the 
Buddhist Emperor.’ 


t li should be noticed here that according to the Dharmatrata-Sitra and Tibetan 
Dulva—the names are—Mahakisyapa, Ananda, Mhdhyantika, Sonaka and U pagopt:. 
But the Record on the Nidina or cause of transmitting the Dharmapitaka records four 
names sod »excludes the name of Madhyantika. (cf. Nanjio—No 1340). The 
Ceylonose chronicles record that Médhyantika went to Kashmir and Gandhara for preach. 
ing in the time of DharinAéoka. So unless and until we get such ihformation as that 
there were two Médhyantikas—one disciple of Ananda another the preacher the evidence 
of the Southern Müdhyantika who was the disciple of Ananda cannot be believed. 1८ 
appears that the Madhyantika of Afoka’s time bas boon confused. 

* Dipavaasa क. 27 ; 5, 99 ; Translation by Oldenberg, pp. 136.45. 

Mahávafiaa —Greiger's Transi. pp. 32-39 ; V. 73-165 Sümantapüsddilà. 

Intro, to Fin, Pit, Vol. 111, pp. 292-293. 

* Short History of the Eight secta by Giyo-nen-dai-toka with Mr. K. Sukaino's Commen. 
tary, Vol. 1, p. 26. 

* Lie bundle No. 10, p. 522. 

" * According to f[-pu-tiun-Tun-Inn —the division among the Sthaviravddius themselves 
tonk pince in 300-400 A.B. (cf. Mr. J. Masoda’s translation. J. L., I. Calcutta Uv, pp. 6-7). 
The five groups mentioned by Fa-hien all belong to the Sthaviravdding, Tt becomes 
evident therefore that as the Sthavirav&din Separation falls in the time of Dharmüéoka there 
ean be no objection in making Upagupta a contemporary of Dharmifoks, 

A difficulty however arises hore. According to Southern Recorda the SthavirawAdin 

T Bepamtion took place from 100 A. B.—200 A. B. (fe. the times of the tet and fad 


16 
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Now it is a significant [act that two different lists of 
chiefs are given by Northern and the Southern Records. The 
list of the Southern Records begins with Upali, the great 
master of Vinaya, and the Northern Records begin with 
Mahakasyapa, the great master of Sutra. It appears from 
this that of the two lists one was made from the standpoint 
of the Vinayabhünakas and the other from that of the 
 Sütrabhànakas. 

Thus it becomes evident that up to the Second Council 
the succession of heads in the church was so unbroken and 
strong that even those who became Mahiasanghikas after- 
— wards and who maintained revolutionary ideas, were not in a 
. position to separate themselves till the session of the 2nd 
Council 
 nshortfrom the standpoint of an outsider the disciples 
still constituted an organised body but from that of an insider 
the disciples had been already maintaining different views and 
E were growing ripe for separation. 





Councils). But aocording to the Northern Records the date is, as stated before, 300-400 
A. B. nes, in the time of A&oka. How can these glaring inconsistencies be explained away ? 
To my mind a reconciliation of these. apparently conflicting recorda is possible. The 
Kathávatthu records different seta of conflicting opinions only. None of these sets dia 
attributed to any school Buddhaghoga however ix more definite in his commentary. He 
attributes those different sota to different schools. It appears to me that Kathivattho 
which is professedly a oook of Aéoka's time records the different opinions in the exact 
forms in which they hed been prevailing at that time, Different schoola had sot yet 
been formed. Bat Buddhaghoga being a writer of the Post-ASokan period could find the 
schools in their definite shapes which had come into existence by that time. This is the 
resson why the Soathern records and the Northern recorda vary in their dates. 
१ It has been already stated that the Kos&mbiyn-Sütra records the conflict between 
Vinayabhünakas and the BSütrabhSoakas. Such conflicts might have been the cause of 
difference in the list of leaders also, Those who maintained the superiority of Vinaya 
 won*idered the masters of Vinaya a» the real heads of the church while thowe who 
maintained the superiority of Sūtra couwidered the maaters of the Sütra as the real 
heads of the church 
‘Thus of the Sthaviras those who went to Ceylon with Mahinda believed in the 
. succession of the masters of Vinaya nnd those who went away to K4shmir believed in the 
succession of the masters of Sūtra, as i» known from the SarvAativada tradition alao. 
This i» why Moggaliputta Tisan i» stated to be the head of the church by the Coylonose 
records while Upagupta is believed to be the head by the Northern Sthavirns, 





hor, rm" MCA i ai © 2 
+ | 






TY Or 
L^ 
| 
0270 
" — e, 


H 
j 


HISTORY OF EARLY BUDDHIST SCHOOLS 123 


[if 
The Separation of the Different Schools. 


It is rather difficult to make out the chronological order 
_ of the separation of different schools. The Southern tradition 
says that both the Sthaviravüdin and Mahasanghika schools were 
themselves subdivided into minor schools during the period 


100 A.B.—200 A.B. But the Northern tradition records that 


only the Mahasanghikas were subdivided during that period ; 
the Sthaviras were subdivided in the century following,’ 


It is, however, admitted on all hands that the Mabisan- : 


ghikas separated from the Sthaviravadins in the Second Council 
about 100 A.B. The Sthaviras formed the most conservative 
party while the Mahisanghikas who could not harmonise with 
these Sthaviras advocated complete freedom in thinking as 
well as in observing the injunctions of the Dharma, It appears 
from this that the conservative characters most probably saved 
the Sthaviras from any internal quarrel and consequent 
separation for sometime but the Mabasanghikas evidently could 
not keep themselves intact. ‘the freedom they advocated was 
an obstacle to this. ‘They themselves were most probably 
separated, after their formal alienation from the Sthaviras. 
Thus the tradition most probably rightly records that the 
Mahasanghikas were divided four times into nine schools 
during the hundred years following the session of the 2nd 
Council (100-200 A.B.). These schools are 


I. Ekavyavahárikn 
Lokottariya 
Kaukkutika (gokulika) 


i Aa to the number of tho schools traditions vary, The Northern ttradiion aetates it 
sometimes as 20 in number (including Miin-Sthaviravadins and Mahásüáhzhikas) and 
sometimes ae 18 (exeluding tho two), But Seuthern tradition states the number as 24. 
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11. Bahusrütiya 
III. Prajnaptivadins 
IV. Caityasaila 

A parasaila 
i5. U ttarasaila 

















during this period. Towards the beginning of the next 
century (200-300 A.B.) they went away to Kashmir almost 
being driven away by the  Mahüsanghikas in the Third 
Council.’ 

— When the cause of the Sthaviras in Kashmir became 
- weakened through the growing influence of the Mahasanchikas 
internal dissension began to arise even within themselves 
ind during the same century (200-300 A.B ) they were divided 
sven times into ten subsects 


I. Sarvastivadins (Hetuvadins) 


IL. Vatsagotriyas from the Sarvastivadins 
III. Dharmottariyas ) 
Sammitiyas from the Vatsagotriyas 
Sannagarikas ) 


IV. Mabisasakas from the Sarvastivadins 

V. Dharmaguptikas from the Mahisasakas 

VI. Kasyapiyas from the Sarvastivadins 
VII. Sautrantikas* from the-Sarvastivadins, 


One difficulty however arises here. he Ceylonese 
Buddhists trace their lineage from the Sthaviravadins of 
Magadha. If the Sthaviravadins had gone away to Kashmir 
how can this be possible. It appears to me that Mahinda 
went away to Ceylon in a time when the Sthaviras had not 


ae) ete. My article “Shifting, ete, " in J L. Calcutta University, Vo. 1, p. 24. 
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yet left Magadha. So there is nothing inconsistent in the 
claim of the Ceylonese Buddhjsts. 

Some general observations :—Of course in the earliest 
stage the schools differed from each other on the views main- 
tained by them about the Buddhist doctrine and the persona- 
lity of Buddha. But it seems that in course of time this 
difference deepened and the schools began to differ from each 
other on many other points. ‘Thus in the second stage of the 
schools, they differed on the interpretations given to some 
parts of the Tripitaka. But in the third stage, it appears, the 
difference became established and it consisted in use of langu- 
ages, ways of wearing the clothes, colours of the clothes,’ etc. 

As to the lanzuages Vinitadeva, * who flourished in the 
Sth century A.D., says that 


The Sarvastivadins used Sanskrit. 
The Mahasanghikas used Prakrit. 
The Sammitiyas used Apabhrarnsa. 
The Sthaviravüdins used Paisaci. * 


Vinitadeva's statement is only confined to the main schools. 
That the languages of the minor schools were different from 
each other appears to be possible also. Moreover, there is no 
reason for denying the statement of Vinitadeva as it is con- 
firmed by other evidences. 

Thus Mahavastu, which is a work of the Mahasanghikas 
is written in a kind of Sanskritised Prükrit. Again Dr. 


' [t may noticed here that the commentary of I-pu-teun-lum-iun (by Kuei-ki) records 
that the Müla-athaviravüdins could not retain their position in Kashmir through the 
growing influence of the Mah@safghikas and went nway to the Himalayas. This i» why 
they are called the Haimavantas. Of. Dr. E. Maeda's History of Nahdyina Huddiirm 
(Japanese), p. 70; Rookhill's Life of Buddha, p. 182. 

* It may be noted here that in Japan especially though the different schools spoak in 
the same Japanese language, they differ in their aütras, clothes. 

# He flourished about the Sth century, somo time after Dharmakirti— 

Cf. M.M. ह. C. Vidyabhushan's * Indian Logic, Dr. M. Anexaki's p. 119. 'Cenaidaera- 
tron of the Indian religions history, pr 643 (Japanese). 
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Grierson ' points out that Paisici was the dialect used in the 
North Western Frontier provinces. It has been also noticed 
that the Sthaviras went away thither. ‘There is, therefore, no 
reason to disbelieve in the account given by Vinitadeva re- 
garding the Sthaviras. 

It is distinctly stated in a chapter of the Abhiniskramana- 
sutra that different schools had different versions of the same 
book. 

‘Some people ask what is this Sūtra (Buddhacarita) 
called. 

The Mahiisaighikas call it Mahàvastu, the Sarvastivadins 
Maháavyüha or Lalita-Vistara, the Kasyapiyas Nidina or 
— — Avadàna, the Dharmaguptikas Buddhacarita and the Mahisa- 

= sakas Vinayapitakamüla.* 

Thus it becomes evident that different schools called the 
— Buddhacarita in dillerent names, It appears from this, I think, 
. that the literatures of the different schools varied from 
each other in several respects especially in language and 
matter. 

Then again Vinitadeva also informs us that chivara of the 
Sarvüstivadins was 9 ft. or 24 ft, long, of the Mahasanghikas 
7 ft. or 23 ft. long, of the Mahisásakas 5 ft. or 21 ft. 
long.' 

Next according to the Süriputra-paripriccha-sutra* robes 
of different colours were used by the different schools. ‘Thus 
the Sarvastivadins used white robe, the Mabasanghikas yellow, 
the Dharmottariyas red, the Mahisásakas green and the 


Kasyapiyas magnotia. 


! Bor R. G. Bhundarkar Commemoration Volume, p, 120, 

* "Translated by Jfünagupta (587 A. D.) of the Sai dynasty 581-618 A. D. 
4 * Nanjio'« Catalogue No. 680: End of No. O of the Shon bundle, Tripitaka of the 
Ko-kio-sho-in Ed. 

* Dr. M. Ancsnki'a * Coneideration nf the Indian Religious history," p. DIR, 

Curiously enough that all the Chinese and Japanese schools use. chivarns of different 

— lengths. This ales corroborates Vínitadeva's statement. 
क No. 10 of the Hun bundle, p. 19. 
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It becomes evident again from what I-tsing records that 
there were dilferent ways also in wearing the clothes. 

“The distinction of the four Nikayas (schools) is shown 
by the difference of wearing the Nivasana (i.e., under-garment), 
the Miila-sarvastivada-nikiya pulls up the spirit on both sides, 
(draws the end through the girdle and suspends them over it), 
whereas the Mahüsanghika-nikaya takes the right skirt to the 
left side and presses it tight (under the girdle) so as not to let 
it loose; the custom of wearing the under-garment of the 
Mahàüsanghikaniküya is similar to that of Indian women, the 
rules (of putting on the under-garment) of the Sthaviranikaya 
and of the Sammiti-nikaya are identical with those of the 
Mahasanghika-nikaya, except that the former (the Sthavira 
and Sammiti) leave the ends of the skirt outside, while the 
latter presses it inwardly ns mentioned above, the make of the 
girdle (KAyabandhana) is also different,"  I-Tsing by Dr. T. 
Takakusu, p. 66. 

It also appears from Vinitadeva's statement that in differ- 
ent schools the Bhikkhus were addressed with different 





appellations.'— 
Sarvüstivüdins .. Mati, Sriprabha, 
Mahasanghikas ... Mitra, Jnana, Gupta, 
Sthaviravidins . Deva, Varman, Sena, Jiva, Bala. 
Sammitya . Dasa, Seva, Sila, Candra, Guhya. 


It is again stated in connection with the life of 
Hiuen  Tsianz' that Fa-Hien brought diferent  Sütras, 
Vinaya, and Abhidhamma of different schools from India. 
He brought 14 vols. of the Sarvistivadin Sūtra, Vinaya 
and Abhidhamma, 15 Volumes of the Mahüsanchika and 22 
volumes of the Mahisüsaka, 17 volumes of the Kasyapiya, 42 


! Dr, Aneanki’s Considerations ete, p, 548. 
^ Khai-Yuen-shih-civolu, entalogne of the Teaching of SAkvamuni, compiled in the 


Kha-yuon period 714.741 A.D. 
i T'ripifaka of the Ko-tiosho-in Ed, Vol, 8, Kin bundle No. 4, p. 772 
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volumes of the Dharmaguptika and 67 volumes of the 
Sarvastivadins. 

Thus it becomes quite clear that the schools did not differ’ 
only on doctrinal matters, they differed from each other even 
in outward marks, in preserving different Tripitakas and so on. 
I should notice here that this article is meant as an intro- 
. duction to my forthcoming history of the Eighteen schools 
IT prepared by me. It will be published in the Univer- 
sity Journal of Letters very soon. 


UT j td a 

M: (१ Cf. also I-tsing’s record, Intro. p. xxiii, 

200 Arya-mabüsünghika Tripitaka ५ ^4 a. 800,000 slokas, 
am Arya-sthaviranikaya Tripitaka 3 ... 8041000 alokas. 

{ Arynmula-sarvástivadin Nikaya Tripitaka 1३ .. 800,000 slokas, 
Arya Sammitiya Nikaya Tripitaka is 200,000 slokns. 
‘The fact that the different Vinayns nbove referred to exist oven now of the statement 
| in connection with the Life of Hiuen Teiang, of, Dr. Nanjio's catalogue —Nos, LIN, 

UT, 1,115, 1,119, 1,122, 1,135 
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SINDHI LANGUAGE AND LITERATURE 


Kuan BAHADUR KALIC-BEG F. MIRZA, 
Retired Deputy Collector, Hyderabad, Sind. " 


In every country the primitive language of the people 
has been rude and simple, but as they have risen in the scale 
of civilization, their language too has improved gradually. 
This refinement of the language is effected by the same means 
and processes as have caused the growth of its civilization 
and which build up the history of that nation. One important 
factor in this process of improvement is its contact with other - 
nations. The effect of such contact is very far-reaching, - 
when one nation becomes the pupil of another in respect of 
its civilization. Such, for instance, are the classical elements 
(Greek and Roman) in all the European languages or the 
Arabie borrowings by Persian, Turkish and other languages. 
As a further result, the classical languages like Greek, Latin 
and Sanskrit became permanent stores to be drawn upon 
consciously by the learned in their quest of new expressions. 
Hence the mixing of commurities by immigration or conquest 
is always accompanied by a mixture of tongues in various 
degrees in accordance with the special conditions of each case. 

Thus the culture and the history of the people are 
reflected in its language and literature. The intellectual 
moral, or political condition of nations at a particular period 
can easily be guessed from the language, 

There is an Arabie proverb that the people follow the 
religion. Religion here means not merely faith, but manners 
and customs, including dress and etiquette, social and political 

C institutions. Language is, so to say, like a thermometer or 
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barometer, for indieating the rise and fall of civilization. 
“The literature of a people," says Henry Morley, “tells its 
life. History records its deeds, but literature brings to us 
the appetites and passions, the keen intellectual debate, the 
higher promptings of the soul, whose blended energies 
produced the substance of the record. We see some part of a 
man's outward life, and guess his character but do not know 
it, as we should, if we heard also the debate within, loud 
under outward silence, and could be spectators of each 
conflict, for which lists are set within the soul Such wit- 
nesses we are through our language and literature of the life 
of our own country.” 

Exactly along the same lines has been the growth of the 
Sindhi language, which in its present form contains evident 
marks of all the different nations and civilizations which have 
been recorded in the history of Sind from the earliest times | 
up to the present. The language of Sindhi Mahomedans is 
different from that of the Sindhi Hindus, Even among the 
Hindus of Sind, there are some who speak Hindi, while others 
speak the present hybrid Sindhi. The dialect of the 
Kohistan or hilly parts of the country (Kachho) is different 
from that of the Frontier, which again differs from that of 
the sandy desert of Thar-Parker. The speech of the northern 
part of Sind (Utar) is different from that of the Southern part 
(Lar); and that of the Central part (Wicholo) is different 
from either, and this last is considered the standard dialect 
of the Province, and is consequently the medium of Verna- 
cular education. Then there are the mixed dialects like 
Siraiki or Sindhi mixed with Punjabi; Thareli or Sindhi 
mixed with Marwari, Kachhi and Gujarati; and Balochki and 
Brohiki or Sindhi mixed with Pashtu and Balochi. 

Genealogically speaking, the Sindhi language belongs to 
the Indian branch of the great Aryan family, but it has been 
also profoundly influenced by languages of the Iranian branch. 

Sindhi being originally a language of the Hindus contains 
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a very larze number of words derived or corrupted from 
Sanskrit, through Prakrit. A good number of them, however, 
are purely original native Sindhi (desiya) words; and the 
rest are through Arabic, Persian, Turkish and other languages. 
It is estimated that there are in Sindhi about 12,000 
words of Sanskrit origin, 3500 pure native Sindhi, 
2500 from Arabie and 2000 from Persian and other tongues, 
But it may be said, to the credit of the Sindhi language, 
that she has retained many more original forms than 
the sister vernaculars of India. Captain (afterwards 
Sir Richarl) Burton, who is considered an authority 
on this subject, writes: “The Sindhi dialect is a language 
perfectly distinct from any spoken in India. It is spoken 
with many varieties from the Northern boundary of Kattywar 
as far north as Bhawalpur and extends from the hills to the 
West to the Desert which separates Sind from the Eastern 
portion of the Indian peninsula...Its grammatical structure 
is heterogeneous, the noun and its branches belonging to the 
Sanskrit, whereas the verb and adverb are formed, apparently, 
upon the Persian model. The dialect abounds in Arabic 
words, which, contrary to the usual rule in India and Central 
Asia, constitute the common, not the learned. ... Pure as 
well as corrupted Sanskrit words, perfectly unintelligible to 
unlearned nations of the Indian Peninsula, are perpetually 
occurring in Sindhi,” 

Dr. Ernest Trumpp, a German scholar and probably the 
greater authority in Sindhi, gives the following opinion,— 
“Sindhi is a pure Sanskritic language, more free from 
foreign elements than any other of the North Indian Verna- 
culars and is much more closely related to the old Prakrit 
than the Marathi, Hindi, Panjabi or Bengali of our days," 

The name Sindhiis from the Sanskrit word Sindhu, which 
means a great ‘river and was applied to the Indus, called 
Mehran in ancient Sindhi. Up to the seventh century of the 
Christian era, Sind remaind under Aryan rulers, Buddhists 
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and Hindu. Then came conquerors of the Semitic race, Arabs 
and others, who continued their invasions up to the tenth 
century. Then came the Moghals who ruled up to the middle 
of the nineteenth century. Last of all eame the English. 
The different languages of all these ruling nations are repre- 
rented in Sindhi by a large number of borrowed words and 
phrases, which appear either in the original or a more or less 
eorrupted form. A few examples of such loan words may be 
of interest :— 

1. Arabic—masi/,a mosque (Ar. masid); kurfu, a lock 
(Ar. kufl) ; bassaru, onion (Ar. basal). 

2. Persian—malam, ointment (Per. marham); sugunu, 
an omen (Per. shugun) ; kagar, paper (Per. kaghaz). 

8. Turkish—borchi, a cook (Turk. bawarchi); tukmon, a 
button (Turk. dogmah) ; khachar, a mule (Turk. katar). 

4. Balochi—/^agu, a herd of camels (Bal. bag); dumu 
a singer or bard (Bal. dombah); chicha, the little finger 
(Bal. chuch). | 

5. Pashta or Afghan—dodo, a cake of bread (Push. 
dodai); jandu, a handmill (Push Jjendrah); chhera, shot 
(Push. chirah). 

6. English—palian, troops (Eng. battalion); gudam, a 
store-house (Eng. godown); darjan (Eng. dozen), 

Sindhi literature has been, up to the present not very ex- 
tensive. Literature usually implies writing. It is, however, 
not possible in the case of Sindhito know what the original 
characters were in which it was written. Very likely they were 
resembled the ancestors of the present Gurmukhi characters, 
The modern Hindu-Sindhi form of writing, used by Banias 
and traders, has no separate vowel marks, and seems to be 
the descendant of the ancient Sindhi writing. But with the 
Arab conquest, the Arabie alphabet was introduced into 
Sind and the written characters have been ever since Arabic- 
Sindhi, as distinct from the Hindu-Sindhi, mentioned above. 
Arabic and Persian languages were taught extensively in 
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Sind by Mullahs and Akhunds and so Sindhi also came to be | 
written in the same characters, even though there was some 
difficulty at first about the expression of sounds peculiar to 
Sindhi. But it was managed by inventing some fresh marks and 
by adding additional points to the Arabie and Persian letters to 
express the pure Sindhi sounds. Such was the state of the 
written language up to the rule of the Talpur Mirs or the 
Baloches. And in 1853, when Mr. (afterwards Sir Bartle) 
Frere was. the Commissioner in Sind, the Court of Direc- 
tors of the Hon. East India Company ordered that the Sindhi 
alphabet should be fixed on the model of Arabic and Persian 
alphabets and all the officers in the civil employ were required 
to pass an examination in colloquial Sindhi. Till then, the 


administration was carried on through interpreters and records | 


were kept in mongrel Persian. Soon after, vernacular schools 
were established by the newly formed Educational Department, 
and subsequently, about 1865, a large number of indigenous 
vernaeular schools, were also brought under the Department by 
grant-in-aid system. 

Very soon after the British rule had commenced bo.ks 
began to be printed in lithograph presses, and later on Sindhi 
type was introduced, first by Dr. Trumpp and then by the 
Government and other private publishers. "The first Sindhi 
books to be printed were some religious books from old Sindhi 
poetry. Soon after this, the baits, or couplets in dokra form 
modelled on the old Hindi metre, of Sayed Abdul Karim of 
Bulri, were published at Bombay. 

At first Sindhi poetry consisted of dohras or couplets in 
the basa or the ordinary poetry in imitation of those by the 
Hindu poet-saints Guru Nanak, Tulsidas, Surdas, Kabir and 
Farid. It was this bhias& poetry that suggested the wWohras 
of Shah Abdul Karim and later the baits and wais of Shah 
. Abdul Latif. Ancient Sindhi poetry was a rude type of ballad 
poetry and the subject-matter was mainly the wars and loves 
of heroes, miracles of saints and prophets, or some religious 
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teaching. Such was the poetry óf Mokhdums Abul Hasan, and 
Muhammed Hashim of Tatta, Abdurrahim of Giror, Shah 
Inayet Sufi and some others. ‘This old dohra type of poetry 
continued upto the beginning of the 17th century. Then 
slowly came poetry arranged in longer stanzas, but still in the 
same old method, in which there was no regularity of feet or 
syllables or accents, but only a rough rhyming and a sort of 
ballad rhythm, as may be seen in the Bayanul Arfin of 
Makhdum Abdussamad Naorangpoto. : 

These were followed about the end of 18th century by 
the Risalo or the poetical works of Shah Abdullatif of Bhit. 
These were written in the old Sindhi ballad metre. The 
Shah gained full recognition as a great genius and his poetry 
has ever since been regarded as the model by the subsequent 
poets. His Zisalo has taken a strong hold on the people of 
Sind of all classes and religions. He is a Sufi, a mystic 
poet-saint aud his spiritual teachings nre given in love songs 
and old love stories, in bails and wais, which have an interest 
all their own. Shah Abdullatif Bhitai may be considered 
the father of modern Sindhi poetry. He is the most promi- 
nent classical poet of Sind. His poetry has become entwined 
round the very life of the Sindhi. 

“The poet is,” says Thomas Carlyle, “a heroic figure 
belonging to all ages. Let nature send a hero-soul; in no 
age is it other than possible that he may be shaped a poet.” 
This compliment is meant not for every one who takes up 
pen and ink and puts down some couplets or stanzas on paper, 
as many have done, and are still doing in Sind and elsewhere. 
But the words are only applicable to that wonderful indivi- 
dual, who seems to have sometimes among the villagers 
toiling in fields for their scanty earning and sometimes 


among the gipsies loitering through hills and valleys; now 
among the soldiers fighting for their fatherland, now among 
the learned doctors preaching sermons to congregations of 
E. faithful and ngain among the merry band of love-stricken, | 


- 
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giddy-brained sensualists,— in fact, among all sorts 8 condi- 


tions of people, observing deeply the different phases of — 


human nature and of the human mind, chanting as he flits 
from one type to the other those sweet strains that thrill 
the hearts of hearers, This individual—this original world- 


observing, “‘myriad-minded " individual—is the true poet. 


He thinks musically, he speaks musically, he acts musically. 
Nay his very silence is musical. The ancients were not far 
wrong when they made no difference between the poet and 
the prophet. Carlyle remarks, “ Fundamentally, indeed they 
(the poet and the prophet) are still the same, in this most 
important respect especially, that they have penetrated 
both of them into the sacred mystery of the Universe; what 
Goethe calls * the open secret '...... that divine mystery, which 
lies everywhere in all beings, ‘the Divine idèa of the world, 
that which lies at the bottom of appearance', as Fichte styles 
it; of which all appearance, from the starry sky to the grass 
of the field, but especially the appearance of man and his 
work, is but the vesture, the embodiment, that renders it 


visible." This is exactly what the idea of the real Oriental 


Sufi. 

Such a Sufi was Shah Abdullatif Bhitai, who was a 
descendant of the Prophet of Islam, and himself in every 
way a true saint worthy of his descent. He is full of intense 
transcendentalism and sacred glory. If he cannot be deified, 
he might certainly be canonized. A spiritual guide while 
living, a poet-saint, when dead, he still reigns over the 
hearts of millions through his grave, musical and mysterious 
strains. 

Shah Abdullatif Bhitai used the old style of metre but 
introduced songs at the end of each section or sub-section of his 
Risalo. He was followed by some other Sufi poets, the most 
prominent of whom was Sachal Fakir of Daraz in the Khair- 
pur State. He lived in the reign of the last Talpur rulers of 
Sind. He wrote poetry in Siraiki and in Persian as well, and 
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his Sindhi poetry mostly consists of doAres and kafis which 
are sung to this day like those of the Shah. He too was 
a Sufi and saint-poet and had many disciples, some of whom 
too were fairly good poets. Among these latter two may be 
particuiariy mentioned: Yusuf Fakir and Robit Fakir, as 
their poetry was somewhat different from that of others. 
They wrote slokus in the Hindi 5Aa$8, which were very 
much valued by Hindus, many of whom became their 
disciples. About the same time some Hindu poets also 
appeared and wrote Sufice poetry in the ballad metre, 
but in the Hindu style. These were Lalu Bhagat, Sami 
Menghraj and his disciple Bhai Chainrai, whose s/okas are 
well-known. 

This kind of old poetry continued up to the end of the 
18th century when Mir Karamali Khan Talpur, out of his 
friendship for the Shah of Persia, brought a number of 
Persian scholars and poets to Sind and Persian became the 
language of fashion in Sind. Sindhi poetry now took a 
different turn and attempts were made to compose Sindhi 
poetry after Persian models and in Persian metres. Sabetali 
Shah, who was successful in this new kind of poetry began to 
write religious poems, or marasias (elegies) in Sindhi. He 
also wrote kasidas and other varieties of verse on the Persian 
model. Not only Persian metres were used, but many Persian 
phrases, figures of speech and idioms were also introduced, 
which made the poetry much more varied and interesting. 
Ever since then, this kind of Persian-Sindhi poetry has been 
in vogue and many have imitated Sabetali Shah. | 

Khalifah Gul Muhammad of Hala wrote a whole devan 
of ghazals, like those of Hafiz, in different Persian metres in 
Sindhi, but has tried to bring in many pure Sindhi words, 
just as Shah Abdullatif had done in his Risalo. He was 
followed by many other writers and they also wrote divans 


like him, such as the Divan Kasim, Divan Fazul and 


Divan Sangi. 
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During all this time no prose of any importance appeared. 
It was only after the establishment in Sind of the British 
Government, that original prose works began to be written in 
Sindhi; though these were in the beginning only meant for 
boys learning in the newly opened vernacular schools. Some 
of these were translations from English and Urdu works. 
The writers were mostly some of the Educational officers, 
chiefly Diwan Udhoram Thanwardas, Diwan Kauramal and 
Diwan Kewalram. As education progressed and educational 
institutions increased in numbers numerous books were written 
on different subjects, for use in these schools. 
But lately many novels and other works of light litera- 
ture have appeared, and as the number of private printing 
presses has increased in every- big city, a large number 
of works both in prose and in poetry are published every 
year. d 
' The main difference between the present style and the old 
\ ies is one important point. The older works were written by 
‘Hindus in'a language that was understandable by both the 
"Hindus and the Mahomedans of Sind. Such was the language 
used by the Hindu authors mentioned above. But at present 
most of the Hindu writers (and these form the majority) show 
a general tendency to use pure Sanskrit words and phrases 
and to write on subjects of exclusively Hindu interests, 
Naturally therefore, the Mahomedans seldom read them. 
This has been the case even with the Educational Readers and 
other books. So great had this divergence grown that as a 
result of the resolutions of the Mahomedan Educational 
Conference objecting to these books, the Government had 
recently to order a revision of these books by a mixed com- 
mittee of Hindus and Mahomedans and they are still going on 
- with their work. 
- In conclusion, I shall quote a passage from the Sind 
Gazetteer written by Mr. E. H. Aitkin. 1 should, however, 
be excused for quoting it even though my own name is 
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mentioned in it and I cannot omit it.' Speaking about the 
present state of literature in Sind, he says—-** The education 
of the country by British methods, has called forth a plentiful 
crop of literature of a different order.  School-books and 
translations or adaptations of English works, of course, 
predominate, but some useful work has also been done in 
dressing in a Sindhi garb samples of good things from 
Sanskrit and Persian literature. Mirza Kalichbeg Fredunbeg 
has been especially fertile in these departments and has also 
produced a large number of original works, while he has laid 
those who do not know Sindhi under obligation by a translation 
into English, of the Chachnamah and a history of Sind, which 
is a translation of selections from the Tarikh Masumi and the 
Tuhfatulkiram. ‘Lhe new education has also brought 1 
into the field, amonz whom Mr. Dayaram Gidumal, Mr. Lilara 

Watanmal, Mr. Kauramal Chandanavi and many others hav 
given their countrymen both translations and original com 
positions. 10 pass on to more ephemeral literature, there ar 
now many newspapers in Sind, both English and Vernacular 
some old and well established and some of mushroom growth.’ 






१ The modesty of the writer of this article has prevented further mention of his ow 
great share in the revival of Sindhi literature in modern times. He has been (ns all m 
Sindhi friends inform me) the greatest Sindhi writer of the present age and has don 
more than any other Sindhi living to revive the literature of his mother-tongue.—]1. J, 8. 





PRESENT-DAY MONASTIC LIFE IN CEYLON 
Rev. R. SIDDHARTHA, 
Lecturer in Pali and Sinhalese, University of Calcutta 


The monastic system is the central institution in Bud- 
dhism, and in all countries where Buddhism is still a living 
religion, the monk is held in peculiar veneration by the lay 
people, however critical they may have been in these modern 
days. The number of Bhikkhus in Ceylon may be put down 

roughly at about 7,000, out of a Buddhist population of about 
5 22,000,000, but the spiritual influence exercised by the former 
on the lay people is immeasurable, and when we rémember 
that Buddhists form not less than three fifths of the entire 









occupied by these monks can be easily imagined. 

The order of monks most influential in Ceylon to-day is 
of Siamese origin, and of comparatively recent introduction 
‘cating only from A.D. 1752; but Ceylon has never been 
without its monastic system for any considerable period since 
the introduction of Buddhism over twenty-two centuries ago. 
"The Ceylonese monastic system has had a chequered career 
which I propose to deseribe as briefly as possible before 
coming to the subject more relevant to my purpose, 





d ay As is well-known, Ceylon was colonised 236 years before 
her conversion to Buddhism, by Vijaya, the Bengal Prince, 
ku ‘and his followers, who arrived at the island the very year 


in which Buddha attained — Nirvüna. Vijaya was not a 


Buddhist but a follower of the religion which we now call. 


Hinduism. When Prince Vijaya and his seven hundred 
followers settled in Ceylon, they sent to the king of Madhura, 





population of the island, the high and honourable position 
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in the Pandu kingdom in south India, for wives. That king 
not only gave his own daughter in marriage to Prince Vijaya, 
"but sent other brides for his followers, having due regard for 
their respective caste and rank. He further sent over a large 
number of families belonging to eighteen different castes, 
artisans, horse-keepers, elephant-keepers and such others as 
might be required for the growth of a newly planted colony. 
The population of the island thus increased within a short 
time. A large part of the island was brought under culti- 
vation. Later migrations from both southern and northern 
India were so rapid that within 250 years, from the time of 
Prince Vijaya, at the accession of * Pevanampiya " Tissa, who 
was a contemporary of Asoka, we find almost all parts f 
Ceylon except a small area in Malaya, tbe hilly region in th 
centre, thoroughly populated by this new race. 
It is thus to be noted that Ceylon was peopled by cmi 
grants from India, and that therefore its civilisation was 
purely Indian in character. Intermarriages between Ceylones 
and !ndians were frequent; and even a hundred years ag 
princes and nobles of Ceylon were proud to have marita 
connexion with Indian families: and Indians, on their side 
also, never hesitated to give their daughters in marriage t 
them. 
In proud recognition of their Indian origin, the peopl 
changed the very name of their island from Lanka to Sirnhala 
showing their connexion with king Sirhhabahu of Simbapur 
in Bengal, father of Prince Vijaya. And when some 236 yea 
later they changed their religion, they did so out of thei 
love for the old country. Their new religion, Buddhism, wW 
the most flourishing religion of India at this pericd; an 
the Sinhalese became Buddhist without much hesitation onl 
1 because they felt that it was the sovereign of their mother 
,country who wanted them to be Buddhists, inasmuch as the 
son and the daughter of their sovereign had themselves come 


. -. and preached and converted them to Buddhism. ‘The new 
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religion and the new name they adopted strengthened rather 

than loosened their tie with India, and it is quite possible to 

conceive that if the Sinhalese had not become Buddhists, 
f they might have lost, among other benefits, the intimate 

relation they had so long had with that country. Buddhism 
was introduced into Ceylon 236 years nfter its colonisation by 
Vijaya. ASoka the Great, Emperor of India, was a friend of 
“ Devanampiya " Tissa, king of Ceylon, and the former sent 
him, as the best present that he could give his friend, this 
grent religion, through his son, Mahinda, who had become a 
Bhikkhu himself. Indeed, Ceylon gained much by accepting 
the new gospel. The “Golden Lanka” of which we read in 
the pages of history owed much of her brilliance and lustre 
to the high moral doctrine of Buddha which made the people 
good in every respect. All the literary wealth that the 
inhalese possess, all the historie buildings that attract 







X4 et tained by becoming Buddhists. The spirituai gain was still 
= higher and they have been enjoying it still for more than two 
) / thousand years 
" It is not claiming too much for Buddhist Bhikkhus to 
say that all this benefit accrued from them. The monastic 
system arose immediately on the introduction of Buddhism, 
and the first monastery in Ceylon was the Nivatta Cetiya in 
Anuridhapura which was built by King Tissa for the royal 
¢ missionary, Mahinda, and his companions in 236 B. E. (ie. 
808 H. C.) and its magnificent ruins are still visible. Ina 
short time, the Sinhalese began to enter the order and 
numerous monasteries sprang up. We read in history that 
. * our kings spent a great portion of their wealth in building 
कि monasteries, the ruins of which we still see scattered all over 
the country. In the north at Anuradhapura and its suburbs 
alor e there are still visible the ruins of innumerable monas- 
g teries, of which Nivatta Citiya, Dürasankara Vihāra, Abhaya- 
giri Vibāra, Jetavana ‘ihara, LankArima Vihāra, Isurumuni 
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Vihára, Vessagiri Vihar, Cetivagiri Vihara (now called 
Mihintale) and Lohapasada are noteworthy. If was in the 
Ganuthikara Parivena of Dürssaükara Vihara that the famous 
Buddhaghosa Thera wrote his A//haka/has (commentaries). 1 
Some of these were very vast in size. Fa-Hian, the well- 
known Chinese pilgrim, who visited Ceylon about the begin- 
ning of the Sth century A.D. found in some monasteries 
at Anuradhapura two or three thousands Bikkhus. The 
Lohapasada mentioned above was built by king * Duttha " 
Gamani Abhaya (B. C. 1614137). It wasa building of nine 
stories having one thousand rooms. It was furnished with 
costly furniture and decorated with jewels. Fa-Hian why 
saw it personally, speaks very highly of its grandeur ar 
beauty. It is said that the king spent about 300,000,000 — 
gold coins over the building. Some 1600 stone pillars whieh 
once supported the building are all that stand to-day as ss 
memorials of its vanished glory. "The next great builder 
vihdras was Parikvramabihu the Great (1164-1197) of Polo 
naruwa (formerly called Pulatthipura). His capital was- f 
of monasteries. Among them the Satmahalpahaya, Jetava 
Arama, and Thuparama are the most celebrated. Parikram 
bahu built viżāras in his city naming them after those | 
which Buddha himself had lived. In his time there we 
many learned Bhikkhus of whom Kassapa Mahathera 
Udumbaragiri Vihára and Sariputta Thera were the mc 
famous. Kassapa Maháthera was the teacher of almost ¢ 
the learned Bhikkhus of the island, and Sariputta Thera w 
a great author. His fikas (sub-commentaries) on Samant 
pàsadika and on Manorathapiirani show how great a schol 
he was. His knowledge of Sanskrit is shown in his gre, 
work on Candragomin's Grammar. It should be noted here - 
that the monastic system founded by Mahinda Thera did not 

continue up to the time of Parikramabahu the Great. By 

the time of king Maha Vijayabühu (A. D. 1065-1120) the 

older system had degenerated and that pious king brought 
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Bhikkhus from Ramanna Desa in Burma, and established a 
new “rule” which was in existence at the time of Parikra- 
mabahu the Great. This new system, however, was not 
very different from the old one, because in Burma as in 
Ceylon, the monks were /Aeriya (i. e. belonging to the 
Theravada School of monks). Within a hundred and 
fifty years of its introduction it also began to show signs of 
corruption, and king Parikramabaihu II (A.D. 1250-1285) sent 
fr Bhikkhus to the Chola kingdom and reformed the system. 
,But this reformed scheme, too, did not have a longer career 

than three hundred years. Rajasimha I (A. D. 1581-1592) 

was greatly inimical to Bhikkhus as they had not approved of 

his patricide. He massacred them, and destroyed books, 

libraries and everything belonging to Buddhism. This cruel 
` king's wrath did not fall only upon the religion. Even arts 
| and sciences did not escape his destructive hand. Thus, this 
eruel king destroyed all that the Sinhalese had accumulated 


* 










the land suck as it had never experienced before. The appear- 
; nce of the Portuguese in the island about this time was another 
'"alamity. It made difficult to repair what had been lost. 
the Sinhalese had to fight a long time with these new invaders 

| to maintain their rights in their native land, and this fighting 
was remarkably bloody and cruel. However, some time 
after, a national hero appeared who established peace and 
n in the country to a great extent. This was Rajasiiha 

|" E (A. D. 1634-1681). He defeated the Portuguese and 
brought about peace that lasted for a long time even after his 
* — "death. His son, Vimaladharmasürya (A. D. 1684-1706), was 
a very good monarch, He loved peace, and lived amicably 
with the Dutch who had followed in the wake of the 
Portuguese and were then in possession of the maritime 
districts of the island. This king with the intention of 
re-establishing Buddhism brought Bhikkhus from the 
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Rakkhanga Desa (Arakan) and ordained about 33 Sinhalese 
Bhikkhus. But this monasti: system did not la t longet than 
one generation. * 
Then, in the time of Kirti Sri Rajasirnha (A.D. 1747-1780), 
a very pious sage known as Velivita Pindapatika Saranankara 
urged the king to get Bhikkhus from. Siam and to establish 
monastaries in Ceylon. This kine sent ambassadors to the 
king of Siam and brought over Bhikkhus from that country 
in A. 1). 1752, and established Buddhism and monasteries once 
again. Kirti Sri Rajasiha with the advice of the most pious 
Thera, Saranankara, did every thing for the improvement and 
upkeep of the monasteries. This monastic system of Siamese 
origin is the one prevailing in Ceylon at the present day. 
Other sects existing to-day are of minor importance. 
about 4,000 Bhikkhus living in Ceylon nearly two-thir 
belong to the Siamese sect, the remaining one-third beim 
divided between the Amarapura sect residing chiefly in th 
western maritime districts, and the Ramanna sect recent 
introduced from Ramanna Desa in Burma. The Amarapu 
sect was founded as a protest against the law passed by kir 
Kirti Sri Rajasiha, prohibiting the admission of all lo 
caste men (lower than Vaisyas) into the monastic order 1 
had introduced from Siam. A long effort was made by tl 
people belonging to these castes to get the law abolished, b 
it failed, and they sent some of their men to Burma f 
ordination, and when they returned, the Amarapura sect wi 
established (A. D. 1801). 
The Ramanna sect came into existence about 70 year 
ago, and is, like the former, of Burmese origin, and main] 
confined to the western maritime tracts, though both, however 
are now making some progress in the inland districts. These 
two sects differ from the Siamese only as regards the admission 
of lower castes into the monastic order. In all other essentials 
they agree. The life ofa Bhikkhu in Ceylon is guided by 
the laws laid down in the Ancient Scripture and is of an 
























. king of Ceylon deposed him and handed over the country to - 
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invariable character, irrespective of the sect to which he , 
belongs. And it is the daily life of a Buddhist Bhikkhu in 
Ceylon to-day that I propose to describe in this paper; but 
some thing must be said nbout the management of temples 
and their property before I come to it. 

When the minister of Sri Vikramaráüjasimha, the last 


the British in A. D. 1515, one of the twelve conditions on 
which the transfer was made, was that the new rulers should 
protect the religion of the chiefs and of the people of the 
Kandyan kingdom. “The religion of Boodhoo, professed by 
the chiefs and inhabitants of these provinces, is declared 
inviolable; and its rights, ministers and places of worship, 
are to be maintained and protected ": this pledge willingly 
given by the British at that time has ever since been 
faithfully kept by them. For several years the religious 
institutions were directly controlled by them. They appointed 
the Chief High Priest and his subordinates and also officers to i 
look after the management of the temporalities. "The actual 
disbursement of money was left in the hands of the officers 
appointed ; a kind of non-interfering supervision was all that 

was exercised by the Goverament. In 1847 the Government 
ceased to have direct control over the appoinment of High Priests 

and other affairs, and handed over all such rights to the Chief 

High Priest of Kandy and to the Kandyan Chiefs. But this 

does not mean that Government have ceased to take all 
interest in the management of the temples. Only about six- 

teen years ago a law was passed for the protection of temple- 

lands and district committees were formed. And in 1920 the 
Government, finding that some of these committees were not 
working well, appointed « Commissioner at the head of the 
committees. ‘The two Burmese sects cannot claim, according 

to the Kandyan convention of 1515, that paternal supervision 

by the Government which is enjoyed by the Siamese 

sect, 

19 
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The affairs of the Siamese sect, specially regarding 
property belonging to the temples, are guided by the Laws of 
the Scripture, and by the regulations passed by the Sinhalese 
kings and also by the customary law that has come down 
from very early times. All the ancient temples in the island 
belong to the Siamese sect, as it is the one established and 
maintained by the kings of the land. The Burmese sects, 
established as they were by private individuals, have no claim to 
any ofthem. Even such temples as Kalyani Vihara, Totagamu 
Vihara, Tissamaharama, ete., which in the days of the 
Sinhalese kings were in what was then called “the British 
Territory,” where the Amarapura sect had its seat, were in the 
possession of the Bhikkhus of the Siamese sect even when their 
king was fighting .with the British. The monks who lived in 
the temples which were in “the British Territory,” were, no 
doubt, British subjects politically speaking, but they owed 
allegiance to the Maha Nayaka Thera (the Chief High Priest) 
of Kandy, who was appointed by the Sinhalese king. But the 
British rulers never interfered with these monks and never 
thought of giving those temples to the Bhikkhus of the 
Amarapura sect, who were their subjects and who owed no 
such suspicious allegiance. The Amarapura and Ramanna 
sects owed only such temples as were built and offered to them 
by their own followers. Some of the temples which belong to 
the Siamese sect are very rich, having an annual income of 
Rupees 50,000 to 1,00,000. Though the Bhikkhus are the 
absolute owners of this property they cannot undertake 
management as they are strictly prohibited to do so by the 
Laws of the Vinaya. Therefore, in the days of the Sinhalese 
kings, the king himself acted as the head manager of these 
temporalities. He appointed officers to collect the revenue 
and to spend them for the comfort of the Bhikkhus and for 
the upkeep of the temples. A great chief of his realm was 
appointed under the title of Divavadana Nilame to look 
after the Great Tooth Relic Temple at Kandy on behalf of 
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the king and to manage the property belonging to that temple, 
Devalayas, which are really Hindu temples, held sacred by 
the Buddhists, were placed under chiefs who were called 
Bosnayaka Nilames. To manage small estates officers 
known as Vidanes were appointed. 

The Diyavadana Nilame and the Rasn ayaka Nilames were 
invested with much power ; they had only to obey the king 
and the High Priest. They could appoint all the assistants 
and the menial officers and had the right to punish them if 
they did any wrong. These offices were not heriditary but 
they were always given to those who belonged to the chiefs’ 
families, The Vidanes were generally selected from the 
families of the gentlefolk, but any body who was able to 
perform the duties was selected irrespective of caste. The 
chiefs of Kandy are all high caste, being of Ksatriya 
origin. There are also some who are of Brahmanic origin. 

None of these officers were paid, but they were given lands 
to enjoy (sometimes even without any tax) for the services 
they rendered. The king never imposed any tax on the 
temple property. <A special officer called Sangakkara Maha 
Lekama was appointed to look after the comforts of the 
Bhikkhus of the Royal Temples at Kandy. He was also the 


. Minister-in-charge of the religious affairs in the country. 


The landed property always increased by the offerings that 
kings made from time to time, and some temples had 50,000 
to 60,000 acres and some even 80,000. But the ** Waste Land 
Ordinations " recently passed by the Government were applied 
to these lands and a greater portion of them was declared to 
be Crown Lands. 

The king of the country appointed the Maha Nāyaka 
Thera (the Chief High Priest), the Ananayaka Thera (the 
Assistant Chief High Priest), and the Naéyeka Theres (the 
E Priests). 

The Maha Nayaka Thera was the head of the Bhikkhus 
and had absolute control over them. His consent was 
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necessary for ordaining a new Bhikkhu, and he could punish 
any Bhikkhu by disrobing him. All cases which were very 
important were heard and decided by him, and the king 
generally took his consent before making any regulation 
regarding religion. He had free entrance to the king's 
palace and therefore was the chief instrument of the people 
in laying before the king their grievances. The Maha Nayaka 
Thera was second to none in the island so far as matters of 
religion or of Bhikkhus were concerned, and his voice in such 
matters was superior to the king’s 

The Anunāyaka Thera was the personal assistant of the 
Maha Nayaka and generally the successor. 

The Nayaka Theras were the heads of the provinces or 
districts or sometimes of the temples which were very 
important. 

The Maha Nayaka Thera had a council of which all the 
Bhikkhus of the royal temple at Kandy were members. 
But this council was only a consulting body. All the 
| Bhikkhus in the island had to take their ordination in the 
[ Royal Temple at Kandy, where the monks who had come from 
y Siam had first ordained the Sinhalese Bhikkhus. 
| It should be noted here that King Kirti Sri Rajasiha 
who reformed Buddhism through the Siamese monks, 

- established two Viharaus in Kandy, his capital, and arranged 
| for ordination in both the places. Both are existing to-day. 

Sometimes the king would appoint a Sangharaja Thera 
(the king of the Sangha or the Bhikkhus) with kingly power 
in matter of religion, but we find mention of only a few of 
them in our history. The last Sańgharāja Thera was the 
above-mentioned Saranankara Maha Thera who lived in the 
i time of Kirti Sri Rajasiha. 

T ‘The changes that took place under the British rule were 
= — that the rulers ceased to appoint the High Priests and the 
managing chiefs of the temples; the rights and control of the 
religion so long exercised by the Government were vested in 
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the Chief High Priest of Kandy and on the Kandyan Chiefs. l 
The Chief High Priest was to be elected by the council of 
Bhikkhus of the Royal Temple at Kandy and by the Kandyan 
Chiefs, the Anundyaka Theras and the Néyaka Theras were 
to be appointed by the Chief High Priest in council ; the 
number of the members of this council was reduced to twenty 
and they were to be selected by the Chief High Priest from 
among the Bhikkhus of the Royal Temple at Kandy. "The 
high priests for great temples, again, are to be appointed by 
the Chief High Priest in council, and sometimes, as in the case of 
the High Priest of the Adam's Peak, with the consent of 
the Bhikkhus of the province in which the temple stood, and * श्र 
also in consultation with Government. The JDiyaradüna 
Nilame of the Tooth Relic Temple, and the Basnayaka Nilames A £ 
of devdlapas are now to be elected by the Kandyan Chiefsand 
by the two Chief High Priests of the Royal Temples at Kandy. E 
The Vidanes are to be appointed by the High Priest in Charge | 
of the temple. The elections thus made are recognised by 
Government, and in some cases the Government Agent hands 

over the. Documents to the persons thus elected. 

The persons in charge of the Tooth Relic Temple are the- 
two Chief High Priests and the Diyarodana Nilames, And 
the devdlayas are in charge of the Basneyaka Nilames duly 
selected. These persons were, for a long time, responsible to 
none and the management of temple property was far from 
being efficient and above suspicion. A law was, however, 
recently passed for the protection of temple lands and district 
committees were formed to which all the above officers are 
now responsible. 

These committees are again made responsible to an officer 
recently appointed under the title of ‘the Commissioner of the 
Buddhist Temporalities '. 

Tt is to be noted here that among all the district committees? 
the one in Kandy is the most ‘important as it has under its 
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control the richest temples and Devdlayas in the island, 
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Now that an account of the growth of monasteries has 
been given, it will be not without interest to enquire what the 
monastery-life is like. This can be best done by followingjthe 
life of a particular Bhikkhu in a particular temple and I 
— should like to give a short description of my own life and my 
‘own experiences, 

My Pabbajjdeariya (the preceptor who admits pupils 
into the order), just three months after he had admitted 
me asa Samanera (novice), sent me to my Uddesdcariya, 
or the teacher who teaches Buddhism and other necessary 
_ things. This latter wasa Nayaka Thera, a high priest in the 
— Colombo district. He was also my Upajjhaya (Sanskrit 
_ Upadhyaya, one who trains the pupils in good manners and 
etiquette and corrects all weak points in the character of the 
pupil) 

I was then only eleven years old and I lived under him 
a little more than four years, after which period I was sent up 

to the Vidyodaya College, Colombo. A description of my life 
under the Thera will, I think give the reader some idea of what 
: | the present monastery life in Ceylon is like. When I went 
to him, there were under him some other novices who had 
been sent to him by their respective Gurus for their training 
Two of them were pupils of the Chief High Priest of Ceylon 

We all were to follow the rules of the Dinacariya strictly 
This small book is written both in Pali and in Sinhalese, 
Asa custom, Dinecariya, Sekhiya, Samanera Sikkha, Satara 
Kamatahan, Pilikul Bhavana, Pasvikum and Paritta Suttas 
_ Are to be got by heart before one can be admitted to 
. the noviciate. Among these, Dinacariya is a book in 
f i: which a day's duties of a novice are given. Sekhiya is 
. ^ book in which are the rules of etiquette to be observed 
in general behaviour and when one is in a dining hall 
or out in a village. Samanera Sikkha or  Herona Sika 
contains all high moral laws “that are to be observed by a 
novice. Satara Kamatahan (or Cattāri Kammatthandani) is a 
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collection of verses which one has to repeat morning and 


evening. They deal with Buddhdnussati, contemplation of 
the Buddha; Metta, universal love ; zAdsubhabhaàvana, invali- 
dity of our body; Marunassati, contemplation of death. 
Pilikul Bhavana isa booklet treating of the composition of 


the body and seeking to prove the worthlessness of the body 


viewed from a spiritual standpoint. Pasvikum (Paccavek- 
khana) are the formulae that we should repeat when we put 
on a cloth, or take food, or medicine or lie down on a bed, or 
sit on a seat. The purport of these formulae is that we use 
all these things not for luxury but for the maintenance of our 
body only in order to kebp it fit to perform holy duties. 


Parittas are such sutras as are to be repeated as protective. 


formulae. 

When we are a little more advanced we are to get by 
heart the Diam» apada, Satipatthanasutta and other similar 
verses as moral and spiritual lessons. As a custom no illiterate 
person is admitted to the order of the novice. If sucha person 
be willing to become a Samanera, he must be, first of all, 
taught to read and write and then made to get by heart the 
verses and formulae mentioned above. It is only then that 
he is fit to be admitted as a Samanera. First of all my 
Uddesacariya asked me to get by heart a booklet containing 
Pali declension and conjugation and when I finished it I was 
given the Baldvatara, an elementary Grammar in Pali, to get 
by*heart also. After I had done a part of it the Pali 
Nighandu (Pali lexicon in 1203 verses) was given, and some 
time after the Dhatumaijtusa, the book dealing with roots of 
Pali words in verse. In the mean time the commentary on 
Dhammapada was taught as part of a course in the language 
and when I finished about a half of it the Anguttara Nikaya 
was begun By this time Bālāvatāra was fully learnt by 
rote and I began learning its meaning. The usual way of 
teaching Jalaeatara is to teach only the meaning of tha 
vriltis first and then the meaning of the sufras, and in the 
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third time to show the formation of the terms on a black-board 
and last of all to make a critical study. In reading the book 
critically we have to read different tikas, ganthipadas and 
translations. We are also taught to write a good hand and 
recite verses and prose with proper intonation. 
" Our education was, as can be seen, so far elementary and 
i merely a preliminary to higher studies. 
An account of our early life will, I hope, prove more 
interesting. We were to get up at four o'elock in the morning ; 
| if we failed to do so, the Upajjhdya would awake us. We 
| were tosleep on mats spread on the ground; our bedding 
consisted of a single sheet and a pillow. We could not use 
‘chairs or tables which are for the exclusive use of the elderly 
Bhikkhus. We had to keep our bed clothes neat and clean 
and had to wash them ourselves. As soon as we got up in 
the morning, we had to get hot and cold water ready for the 
Guru and other elderly Bhikkhus. In cleansing our teeth 
we were not allowed to use charcoal but had to use roots of j 
plants like the Karanja cut into pieces about four inches in 
length. One end of it is pointed and the other is shaped like 
a brush. This is called dantakatha. Morning duties over, 
we sat together and recited satrakamotahan and Atita 
Parvikum , and one sutra from the parittas. Then we began 
reciting from memory what we had learnt by heart—usually 
passages from BRalavatara or some other book. When it was 
i dawn, some of us went to the vihara, where some swept the 
inner apartment, some threw away faded flowers and made all 
| the court-yard clean. Some of them went to pluck flowers 
4 to offer to the Buddha. Some of us swept and cleaned the 
£ residential quarters and prepared seats for the elderly 
ह Bhikkhus to sit on. Elderly Bhikkhus including the Upajjhaya 
were not idle all this time, they too, swept some court-yards 
EE with us. When this was finished and the bell was 
rung, the elderly Bhikkhus and ourselves went to the vihara 
(ie. the shrine room) and worshipped the Buddha by offering 
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flowers. All of us then came back to the temple or the 
residential quarters and there, after the Upajjhaya had taken 
his seat, we all bowed down before him and asked his pardon 
for all the wrongs that we might have committed consciously 
or unconsciously. He readily pardoned us and asked for our 
pardon in return for any wrong he might have done even un- 
intentionally. In doing this the elderly Bhikkhus took the lead 
and then the novices followed. Then all the Bhikkhus and 
Samaneris bowed down to their elders and asked their pardon. 
In Buddhist monasteries elders are entitled to receive the 
respectful salutations of the youngerones. And those that are 
younger receive only the love and kindness from the elders. In 
saluting elders and in asking their pardon a special formula 
is to be used. Salutation over, when the bell was rung again 
we went to the dining hall (dhanasala or bhojanasala) where 
some light refreshments such as yàgw (rice gruel) would be 
ready. This refreshment was sometimes prepared by the 
Kappiyakarakas '; sometimes it was brought by the Daya- 
kas of the surrounding villages. Sometimes, again the 
villagers brought us confectionery but generally we took 
very light things in the morning, or took nothing at all. 
To take yāgu or rice gruel in the morning in monasteries is 
so well known a custom in Ceylon that “to take yagu”’ in 
common talk means to live in a monastery. 

We then went to the Upajjhaya one by one with our 
books and recited before him with hands folded what we had 
got by heart on the previous day. If he found that we had 
learnt our lessons well he would give us a new lesson; if 
not, he would ask us to prepare the old lesson thoroughly and 
come next day. We would then go to secluded places and 


t Kappiyakárakas are those lay boys who live in monasteries, etudy and serve tho 


Bhikkhus. Generally, any layman, young or old, who lives in a monastery and serves 
the Bhikkhus i» called the Kappiyaküraka, As the Bhikkhus or even tho Sümaneras aro 


not allowed to do certain duties the assistance of the Kappiyakdvakas is very much needed, 
They also help Sümaneras in their work. 


आर 








184. PRESENT-DAY MONASTIC LIFE IN CEYLON 


occupy ‘ourselves with our tasks till it was time to go on 
begging. Then we came back to the temple, and washed our 
bowls and those of our elderly Bhikkhus and then dressing 
up well we all went to the village to beg our food. We 
generally went in different directions and the very young 
among us were accompanied by a Aappiyakaraka or a boy- 
attendant. 

We returned from the village after about an hour and 
placed our begging bowls in proper places. And then we 
hung out our robes and those of our elderly Bhikkhus in the aun 
for they were wet with perspiration, and after they were aried 
and dry we folded them up and placed them in proper places. 
Some of us then went to the dining room to make everything 
ready and some went to bathe. Before 11 o'clock a bell 
was rung and we allgathered in the dining hall and sat on 
mats with our begging bowls on our laps and began partak- - 
“ing of our food. Before this we set apart a portion of our 
food to offer to Buddha and the Upajjhaya and other elderly 
Bhikkhus. And just before we began eating we exchanged 
with one another what we had separately got— curries, 
sweetmeats and any other delicacies there might be. In the 
dining hall the Upajjhaya and other elderly Bhikkhus sat 
together on the same mat, and we, novices, sat together on 
& separate one. Sometimes we got invitations from the 
village and on such days we did not go a-begging. Before 
taking meals we have to repeat some formulae which have 
the meaning that we do not take the meal to make our 
bodies beautiful and fat, nor is it our intention to lead a 
happy and jolly life, our object is only to sustain this body 
so that we could perform our holy duties, While taking 
meals we had to observe several rules, We could not make 
any noise by the smacking of lips, or speak while food was 
in the mouth, We were not to stuff in big morsels, or lick 
either the finger or the lips, or speak loudly, or ask 
for anything which was not offered to us, We were, further, 
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not to look about while eating, nor expect to have any tasty 
thing served to us twice, nor look at others’ bowls with a 
jealous eye. Neither were we to put all the fingers into 
the mouth, nor put out the tongue to receive the morsels, 
nor touch the water cup with the dirty hand. We had 
to finish our meals before mid-day as Vikala Bhojana, or 
taking food after mid-day is strictly prohibited. We then 
washed our own bowls and those of the Upajjhaya and the 
other elderly Bhikkhus and cleansed these by scouring and 
laying them out to dry in the sun. Next we swept and 
cleansed the dining hall. The elderly Bhikkhus then went 
to take rest while we went to secluded places to practise hand- 
writing. After about an hour, when we found the Upajjhaya 
had come out from his rest, we all went with our books to 
study. Some of us went to the Upajjhiya, others to other 
elderly Bhikkhus as had been previously arranged. We read 
two or three hours and if there was still time left, we again | 
went to our secluded places to study or get by heart our 
lessons. "This we would continue till evening when we would 
again sweep the temple and the court-yards. After this was 
finished all of us went to bathe. After bath we first 
lit the lamps of the shrine room (vikāra) and also of the 
residential quarters of the Temple. In the vikāra we spent 
some time in worshipping the Buddha and repeating Parttta 
ete. And then, again bowing down to the Guru and the 
elderly Bhikkhus and as in the morning we asked their 
pardon. The Guru and the other elderly Bhikkhus replied 
and then if they wished to teach us again they called us to 
them. Otherwise we went to some place and sat together 
and repeated what we had learnt by heart. This we did for 
two or three hours while our Guru and other elderly Bhikkhus 
spent the time in reading or talking together or mostly in 
talking with the Dayaks (or the parishioners) who generally 
came to the monastery to see the Bhikkhus after their day's 
work. While we recited our lessons the Guru listened to us 
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to find out whether we did it well, and if he detected any 
mistake he would correct it. After we had finished our lessons, 
we prepared beds for the Guru and other elderly Bhikkhus 
and got hot and cold water ready for them and informed 
them when all was ready. "They then washed their feet and 
faces and went to their bed-rooms. There they sometimes 
read fora little while lonzer or after meditation went to 
sleep. We, too, went to bed, having washed our hands and 
feet and faces, having plaeed every thing in its proper place 
and after putting out all lamps except one or two which burned 
all through the night. We were extremely partieular about 
getting up early because it was regarded by our Guru as very 
wrong to sleep after four o'clock. We got up, therefore, as 
early as possible and resumed our duties as before. 

Beside performing these regular duties we had to do many 
other things as occasion arose. When a Bhikkhu came as a 
guest, we had to serve him properly. Whoever of us saw a 
guest approaching had to go forward and take from his 
hands his umbrella and fan, conduct him to the temple and 
give him a seat. We then bowed down before him and one 
of us fanned him, while another prepared some drink for him, 
and yet another brought water to wash his feet and face. 
As regards drinks the Bhikkhus take only the juice of some 
fruits (or tea or coffee without milk), after mid-day, Before 
noon they can take anything except liquor. We would next 
take the upper garment of our guest and put it out in the sun 
todry. Then if the Guru had not yet seen him we would 
inform him about his arrival. If we learned that he was 
going away soon we handed back to him his umbrella, fan and 
robe and when he had dressed himself and got ready, if he 
was elder than the Guru, the Guru would bow down and ask 
leave of him, and also ask his pardon if any thing was done 
even unconsciously, But if he was younger than the Guru 
he would do the same. And then we all would go to him and 
bow down, ask his pardon and conduct him up to the gate. 
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But if he showed any intention of spending the night in our 
monastery we would prepare a bed for him and show him 
where the water-closet was and do for him every thing that 
we did for otber Bhikkhus in our monstery. As long as-he 
would be with us we would serve him and when he was leaving 
us we would do everything as mentioned above. It was our 
duty to keep everything neat and clean. We washed our 
utensils and washed and dyed our robes and those of our Guru 
and other elderly Bhikkus. ‘To colour our robes we prepared a 
a kind of dye out of jackwood by cutting it into small pieces 
and boiling them. If the Guru was going out of the monas- 
tery for some days he would inform us of it beforehand and 
we prepared everything that was needed. On the eve of his 
departure we would all appear before him and bow down. He 
would then tell what we should do till his return. Meanwhile 
the eldest among the Bhikkhus would act as our Upadhyaya 
and we all would obey him as such. 

If the Guru was ill we nursed him. If one of us 
became ill the Guru would nurse him through other novices. 
The affection existing between the Upajjhaya and Antevasikas 


(the disciples) is clearly visible only in the time of illness. - 


The relation between the Upa«jjhày : and the dntevasikas is just 
like that of a father to sons. And the relation of the novices 
to one another is like that existing between sons of one father. 

On Uposatha days, i. e., days which are set apart for the 
special religious duties and which occur twice in a month on 
the new moon and the full moon day, our routine was quite 
different. These being the days when people come to the monas- 
tery to perform religious ceremonies we had to attend on them 
in their performance of the ceremonial rites and make arrange- 
ments in the dharmasala for the preaching. Again, it is on 
these days that Bhikkhus of different monsteries gather 
together to perform uposatha kamma.' We had to attend them 


i Uposathaka mia is the ceremony in which the Bhikkhua gather abil recite all the 
lawa that were passed by the Baddha for the graidance of the Bhikkha» 
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and also had to arrange the wposat^ágara. We did not read 
at all on such days. It should be mentioned here that we did 
all duties by turns. At nightfall, when all the performances 
were over, the lay-devotees, both male and female, gathered 
together in the diarmasala and our Gura or some other 

"Bhikkhu deputed by him preached a sermon till late at night, 
and on some occasions even till the next morning. We too 
went and listened to this sermon from a place specially 
reserved. But if the hall was so full that no seat could 
be reserved, we would listen to it either from the temple or 
from the uposathagara. If there were a novice so advanced 
as to be able to preach, sometimes he would be requested by 
the Guru to address the gathering. Among the 24 uposatha 
days that we ordinarily have in a year the Vesaka, the Asalha, 
and the 4ssayuja Pubbakatt:ka uposathas are days for high 
celebration, these being the thrice-sacred days connected with 
Buddha's birth, His attaining Buddhahood and His Parinib- 
bana. And the second being the day on which the Buddha 
preached His Dharma first is also the day on which the 
Bhikkhus begin to o serve the Vassavé a (the vow to live 
"in one place during the rainy season). The third is the 
day on which the Vassavasa ends. Among the remaining, 
the Jettha-uposatha, Savana-uposatha, Aparakattika or 
Magasira-uposatha and Phussa-uposatha are also days for 
comparatively big celebrations. 

So far I have spoken of the life of a novice, 
though incidentally the life an elderly Bhikkhu has also 
been described. But let me give in short a separate account 
of a monk's life also. I shall choose a concrete instance and 
narrate the life of the world-famous Sri Sumangala Nayaka 
Thera, Principal of the Vidyodaya College, Colombo, who was 
an ideal of the Bhikkhus. 

When I was under him he was about eighty but he was 


.* Upewthdgara is the house in which uposathakamma ia performed. 
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very active and could attend to his duties very well, His 
daily routine was as described below. 

He got up every day at about four in the morning 
and spent about an hour in meditating and repeating such 
formulae as are to be repeated in the morning. And then he 
would often call some of his advanced pupils and explain to 
him some points of the Dharma and Finaya, which he thought, 
were difficult and also important. He would next finish his 
morning ablution and then go to the shrine-room where he 
would worship the Buddha and perform other religious duties. 
After that he would take some light refreshment, generally 
milk or conji, and then begin reading. At eight he would 
go tc his class and teach up to ten when he would come 
to his residential quarters and read letters and news- 
papers. At eleven when he was informed that his break- 
fast was ready he would go and partake of it. After that he 
would take rest for about half an hour and then he would 
begin reading again or reply to important letters. Class 
work would follow and would be continued up to in the 
evening, when, coming to his residence he would spend about 
an hour in receiving visitors or reading and writing letters. 
He would then go to the shrine-room again and worship the 
Buddha and then join the Bhikkhus in reciting Paritta. 
Coming back to his residence he would call other elderly 
Bhikkhus and speak about only important matters for about 
an hour or so. Then again he would begin reading or writing 
and this he would continue uptil midnight. Sometimes he 
would sit up even to one or two in the morning; but he was 
sure to get. up at four to begin his next day. 

Thus the lives of the Bhikkhus are spent in teaching, 
studying and performing religious duties. Not only is Bud- 
dhism and the Pali language taught in the monasteries but also 
Sanskrit language and literature and Sinhalese. Almost all the 
Bhikkhus in the island, therefore, who are counted as learned, 
are well versed in Pali, Sanskrit and Sinhalese; and all the 
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three languages with their literature are taught in the 
Parivenas or indigenous Colleges for teaching Oriental 
languages. In fact the very existence of these various litera- 
tures in this island till the present time is due to this class of 
men who have from very early times preserved and improved 
them in spite of very great troubles. On some occasion 
when the country was devastuted by the foreign invaders these 
Bhikkhus carried books into the forests and kept them in 
caves or even buried them underground in iron or stone 
cases. Even at the time of Rajasimha I, they tried their best 
to save as many books as they could. But the cruel king sent 
officers to seek books in every nook and corner of the land and 
destroyed all that he could lay his hands upon. The present 
revival of Buddhism and spread of knowledge is due to the 
exertions of the most honoured Saranankara Maha Svümi and 
King Kirti Sri Rájasimha. 

This love of study of the Bhikkhus is due to the fact that 
it is enjoined by the Buddha that the business of a Bhikkhu's 
life should be either to learn and preach Buddhism to others, 
or to practise meditation if they cannot engage themselves 
in missionary work, These two classes of Bhikkhus are 
called Ganthadhura and Vipassanadhura. Both will lead to 
the Nibbana. This injunction of the Buddha is respected by 
the Bhikkhus universally and from the very earliest times they 
follow it with great zeal. 

This is the type of monastery life that exists to-day 
in Ceylon, The Bhikkhus spend a life of celibacy, they eat 
only once a day, they put on yellow robes which are made of 
bits of cloth sewn together, they use sandals which protect 
only the soles of the feet Their life is very simple and 
pure, they never use money or transact any kind of 
business with money. They get everything necessary for 
their sustenance from the people who respect them as their 

1 spiritual leaders. Even the property given to the monasteries 
|. by the ancient kings is managed by the laymen who are to 
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collect the income and spend it for the maintenance of the 
monastery. The Bhikkhus generally lead a secluded life in 
their monasteries, which are generally situated in lonely 
places far away from even the village suburbs. The 
Bhikkhus are both spiritual and temporal advisers of the 
Buddhist lay community. Though the Bhikkhus depend 
upon the laity for the necessaries of their life, they are 
never a burden upon them, as contribution towards their 
maintenance is not compulsory. Anything the laity give to 
the Bhikkhus is given out of their own free will and a giver of 
gift is in no way better cared for by the Bhikkhus than those 
who give nothing. Both are equal in their eyes. Offerings r 
given to the Bhikkhus are not regarded as presents to them- 
selves, but as gifts to the Sangha or to the Buddhasasana, 
The Bhikkhus, moreover, never ask for anything from the 


laity. They can, of course, tell their needs to their lay relatives 


and those who have expressed their willingness to help them. 
Even when they go a-begging they simply stand at the door 
of the lay men and if any thing is given they take it, but if 
not, after waiting about two or three minutes, they proceed 
calmly to another house. ‘They do not even utter a word to 
let the inmhtes know they are standing at the door. If any 
Dayaka requests a Bhikkhu to inform him whenever he 
wants anything, a Bhikkhu may let him know when he is 
badly in need of something, but that too he would do after 
considering whether the man is in a position to give him 
what he requires. The laity have the greatest veneration for 
the Bhikkhu. ‘They bow down to him and never expect any 
salute ip return ; the Bhikkhu only blesses them when they 
salute him. The laity never sit on a chair or any other high 
seat before a Bhikkhu. During native rule even the kings 
and the chiefs would sit ou mats spread on the ground. Even 
to the present day these customs are observed by the laity. 
The laity, except the Aappiyakarakas, never eat anything 
from a monastery. They regard it as a great sin to use any 
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thing that belongs to the monastery. They enter the monas- 
tery with veneration. Some even fear to spit within the monas- 
tery grounds. They even fearto drink water from the 
monastery well. Though Buddhism has lost state help since 
the advent of the British, it is still flourishing with great vigour 
in Ceylon. Western education has changed the habit of the 
people to a great extent and they have become Europeanized 
in their life. Still the position of the Bhikkhus is the same. 
Many are to-day of opinion that if the Bhikkhus are 
educated in English they would lose their simplicity and become 
degenerated, but some also think that if the Bhikkhus learn 
English they would do much good to the world by preaching 
the Dharma to those who as yet do not know it. Recently 
the Government has instituted some classes in the Vidyodaya 
College to teach English to the young Bhikkhus and the 
Samaneras. | 
It is hoped that these young Bhikkhus, when they learn 
Enzlish and acquire the power to express their ideas to the 
people of other countries, thev will be able to do much good by 
making more generally accessible the knowledge which is 
eoncealed in Pali and which is only known to the Bhikkhus. 
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MAHAYANA IN THE MAKING 
B. M. Barwa, M.A., D.Lrr. (Lonp.), 
Lecturer in Páli, University of Calcutta 


In this paper I set myself to examine three among the 
latest Pali Canonical books in order to set forth the germs 
of certain Buddhist ideas that were afterwards incorporated 
and developed into the Mahayana system of faith, of 
which the raison d'étre is what is known as the Doctrine of 
Trikaya. The books concerned are: (1) the Buddhavamsa, 
(2) the Cariyápitaka, and (3) the Apadina. Though it has 
been noticed by previous scholars, such as Professor Rhys 
Davids * and Dr. Winternitz,' that the germs spoken of, can 
be traced in such texts as the Buddhavamsa and the Cariya- 
pitaka, I have reasons to think that the attempt herein made 
is the first of its kind, for none of the previous scholars has 
seriously endeavoured to bring out the logical inter-connection 
of the three texts and their teachings, taken together. 

I. Preliminary Observations —Until the Canonical 
Jataka Book, which is a collection of 500 Buddhist Birth- 
stories* in the shape of narrative ballads or dialogues in verse 
(akhyanas, upikhyánas), is published, it is difficult to say if 
it contains any account of Gautama Buddha's present life. 
But judging from the fact that the Mahapadina Discourse in 


^ Daisetz Teitare Suzuki was the first to emphasize thie view ín his Outlines of 
Mahayana Buddhism, p. 21. See hie able exposition of the Trikéya-Doctrine ibid, 
pp. 256 f 

* Buddhist India, pp. 176.177. 

5 See Nuariman's translation of Winternitz's views on  BHaddhist Literature in A 
Literary History of Sanskrit Buddhism 

+ This is a eurmise from the mention of 500 Hirth.storioes in the Culla-Niddssa 
(P. T. 8.), p. 80. 
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Digha II, which contains an account of Gautama's present life 
along with that of the present lives of six previous Buddhnas, 
is mentioned as a Jatnka in the Culla-Niddesa,' and also that 
the Niddesa scheme of Buddha's life embraces the stories 
of the present and of the past,* I am led to presume that the 
Canonical Jataka Book also contains some account of his 
present existence. This conjecture gains in significance when 
it is found that the Barhut carvings, which presuppose, a 
running prose commentary on the Játaka Book, have more 
fully worked out the Niddesa scheme.* The later literature 
of the Jataka class, excepting the selections, contains univer- 
sally an account of the present existence of Gautama. 

The Barhut scheme of Buddha's life, past and present, 
was further developed in the Jataka-commentary, the Indian 
version of which seems to have been earlier than the Milinda. 
In the Introductory Section ( Nidánakatha) we have an account 
of 25 Buddhas, including Gautama as the last, instead of seven 
in earlier schemes. Thus we have in hand three separate 
schemes of Gautama's present and past existences, which pre- 
suppose one another, each of them being a literary synthesis 
of earlier stories and legends. ‘he Niddesa scheme, for 
instance, is a synthesis of the four earliest Suttantas, one of 
which, viz., the Mahapadana gives an account of the present 
existence, of Gautama, and the rest—the Mahasudassana, the 
Maházgovinda and the Makhadeva—give the stories of the 
past. The Barhut scheme is an elaboration of the Niddesa 
scheme with selections from the current commentary on the 
Jataka Book and other existing compositions like the 
Khandakas of the Vinaya Pitaka. The Commentarial scheme 


! Culla-Niddesa p 80. 

* The Niddesa scheme is drawn up on the basis of four Suttanta Játakas which 
comprime (i) the Mah&padaniya Suttanta (Digha, 11), (ii) the Mahüsudamsaniyn Suttants 
{ Digha, II), (+f) the Mahügovindiya Suttanta ( igha, II), and (iv) the Maghideviys 
Battanta (  Makh&deva Sutta in the Mojjhima), " 

* The point has boon fully discussed by Rhys Davids in his Buddhist India, pp, 108 f. 

* Qunningbsm, Stipe of Barhut, : 
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is, on the contrary, a synthesis of the Jataka Book with its 
running commentary and of the Buddhavarhsa and the Cariya- 


pitaka among others. The  Nidünakathá of the existing 


Jataka Commentary is on the whole a co-ordination of the 
Buddhavamsa and the Cariyápitaka, both of which are quoted 
by name.’ The notable feature in the Nidana account of the 


present life of Gautama is that it establishes by the help of the 


Buddhavarhsa Gautama’s relation to his 24 predecessors and 
sets forth in the light of the Cariyapitaka the ten perfection- 


ary virtues (dasa piramité) which Gautama as a Bodhisattva. 


fulfilled during his past existences, reckoned from the dispen- 
sation of the Buddha Dipankara. Since the Buddhavamsa 
and the Cariyápitaka are quoted in the Nidanakatha, they are 


necessarily earlier than the existing Jütaka commentary and 


must be placed earlier than the Milinda. 

Looking at the genesis of these two texts, viz, the 
Buddhavamsa und the Cariyápitaka we cannot but be impress- 
ed by the fact that they were just the results of an analytic 
process which was going on in Buddhist literature between 
the two synthetic landmarks represented by the Barhut 
selections and the Jataka Commentary, the Indian version of 
which is almost contemporaneous with the Milinda, if not 
earlier. i 

II. The Buddhavamsa.—lIt is a metrical version of, and 
a supplement to, the Mahapadana stories of seven Buddhas. 
The Mahápadünua stories which are included in the Niddesa 
scheme as well as in that at Barhut do not | ring out the 
historical relation of Gautama to his predecessors. Besides, 
the Mahapadana doctrine of dhammatà is illustrated only by 
the stories of seven Buddhas, past and present, and there is 
no mention of any future Buddha like Metteyya. On the 
other hand, the Buddhavarhsa not only preserves in verse the 
old prose account of seven Buddhas (Vipassi to Gotama), 


t Fansbol, Jatsko, I, pp. i, 2. 3, 25, 47, 90; IV, 4069 
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but adds the stories of the 18 predecessors of Vipasst (Drpan- 
kara to Phussa) and mentions Metteyya as the Buddha to 
come, thus illustrating the dhammatà doctrine more fully than 
the Mah&padiina. Because the account of Metteyya is absent 
from the Buddhavamsa, we are not to suppose that the popular 
belief in the future Buddha had not expressed itself in any 
concrete form. "The Cakkavattisutta of the Digha III affords 
a nucleus of the legend of Metteyya in the prophecy put 
into the mouth of Gautama, the prose nucleus developed 
later in the Anigatavarnsa on the lines of the earlier Genea- 
logy of the Buddhas. Tradition ascribes the Buddhavamsa 
and its sequel, the Anagatavarsa, to Kassapa, whom as 
originator and not in the traditional sense of author, I think 
to be no other than Kumfrakassapa, because these Genealo- 
gical Legends developed from the earlier Jataka literature 
with which he had so much todo. In the Buddhavamsa we 
have a regular genealogv of the Buddhas in the sense that 
their lives are linked together by the chain of existences 
undergone by the Bodhisattva of the present Buddha. Thus 
the Buddhavarhsa seeking to maintain the succession of the 
Buddhas by the Bodhisattva career of Gautama necessarily 
presupposes the Jataka proper, ie. the stories of the past, | 
which the Mahüpadána does not, since the stories of the 

Buddhas there are all detached, each relating to the present 
existence only of a Buddha. In other words, the M aha padann 
is not a Book of Genealogy, but rather an historical basis of 
it. With the growth of the Book of Genealogy of the 
Buddhas from the Mahapadina the earlier dhammata doctrine 
was supplemented and in a sense superseded by the pranidhana 
idea, a consummation of the earlier Indian conception of 
Faith (Sraddha) viz., the belief that man becomes what he 


' Index to the Gandhavoshsa, J.P.T.S., 1896, pp. 54, 70, 

* The earlier beginnings of thia linking process are traceable in the Suttanta Jitake, 
eg, in the Ghatkira.eutta of the Majjbima, where the present Buddha nays that he 
wat born na Jotip&la, the teacher in the dispensation of Kassapa the Buddha. 

- 
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wishes to be, illustrated by the typical account of the hermit 
Sumedha, the first Bodhisattva who resolved to be a Buddha 
during the dispensation of Buddha Dipaünkara and realised his 
aspirations as Gautama, 

Over and above this pranidhano doctrine reinstating 
the ancient Indian conception of faith against the popular 
belief in fate, developed as a Law of Karma in the Jataka eult 
the genealogy of the Buddhas is of paramount importance in 
the history of Buddhism as being the literary record of anage, 
when the Buddhist theologian had to invent an antiquity as a 
prop to his faith, in its keen competition with the rival faiths 
that drew their authority from the remotest past. But the 
date of the Buddhavarnsa shows that he was incapable of 
inventing the desired antiquity at once. Before any way 
could be made towards the lineage or the uniform succession 
of the Buddhas, the Buddhas themselves had to be distin- 
guished as a class from the Paccekabuddhas and the Bodhi- 
sattas, and their number sufficiently multiplied. The lineage 
itself which was a new feature added in the Buddhavamsa 
to the earlier Buddhalogy of the Mahapadaua could not alone 
suffice to convey the idea of antiquity. It was by the synthe- 
sis of the mythological lineage and the cosmological notion 
of infinitely recurring cycles of time (kappas) that the idea 
of antiquity was conveyed in the Buddhavarnsa. 

The question arises, could the Buddhist theologian achieve 
all this, if there had been no historical ground to build upon. 
The Majjhima Nikáya preserves in the Isigilisutta (111. 16) 
an old list of Paecekabuddhas who are otherwise designated 
seers (isis) and teachers (sc//ha), dwelling on a mountain, the 
Isigili Pabbata in Rajagaha. This curious list contains the 
names of Nemi, Sarabhanga and Kanha, who are treated in 
the Jütaka literature as Bodhisattas or previous incarnations 
of Gotama Buddha. This very list also mentions Piyadassi, 
Sikhi, Tissa, Mangala, Paduma, Padumuttara and Sobhita, 
who appear among the additional Buddhas past. Hence the 
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importance of the Majjima Discourse. It furnishes us with a 
list of Indian teachers or seers differentiated by the Buddhists 
into three distinct classes of heroes, namely, the Bodhisatta, 
the Paccekabuddha and the Sammisambuddha. Next the 
Dhammikavazza of the Anguttara, ' embodies a story of seven 
Brahman purohitas, Maházovinda and the rest, who are men- 
tioned as celebrated Indian teachers. They, too, are treated 
in the Jataka literature as Bodhisattas. These purohitas and 
such other Brahman teachers as Harita and Kanhadipiyana 
are classed as Bodhisattas obviously on no other ground than 
that their instructions and personal examples were calculated 
» to foster the Buddhist idea of renunciation. 

Although this was the original idea attached to the 
Bodhisattas, Paccekabuddhas and Sammasambuddhas, viz., that 
they were all Indian seers or teachers, it will be a mistake to 
suppose that they were all historical personages. Buddhalogy 
or the idea of Bodhisatta, Paccekabuddha or Buddha, must be 
treated as a mythological creation of the Buddhists. No 
historical value can be attached to this fanciful creation, 
which went on multiplying the numbers of the Buddhas and 
the  Bodhisattas. The Atanatiyasuttanta which is later than 
the Mahipadana Book, furnishes a clue to the psychology 
which lay behind the multiplication. There we reach a stage 
of the Buddhist mythology characterised by belief in the 
existence of myriads of Buddhas as opposed’ to the earlier 
list of seven actually named. Hence the later additions of the 
names of Buddhas, e.g., in the Buddhavarnsa and other later 
works, can be explained as giving a concrete shape to the 
vague belief in the indefinite number. 

Now our question is, where lies the immediate background 
of the synthesis of the lineage and the cosmieal eras, which we 
find in the Buddhavarisa. I would say that it is in two of the 
Suttanta-Jatakas, viz,, the Mahüpadàna and the Mahàgovinda. 


3 Afiguttara, 111, pp..a08.373, 
* 
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First, in the’ Mahaüpadana list of seven Buddhas we are 
supplied with 4 chronological succession ', expressed in 
terms of cosmical eras (kappas). Examining this succession 
in the Mahapadana we notice two points : 

1. That the first two Buddhas, Vipassi and Sikhi, are sepa- 
rated by an interval of 60 Kalpas, and the Buddhas Sikhi and 
Vessabhü, separated from the rest by an interval of 30 
Kalpas. 

2. ‘That Vipassi is alone said to have flourished in one 
Kalpa ; Sikhi and Vessabhü are the two successors of  Vipassi, 
who are relegated to one Kalpa, while four Buddhas (Kaku- 
sandha to Gotama) are associated with the current era charac- 
terised as “Lucky” (Bhaddhakappa). In the story of the 
Mahagovinda Suttanta the gods of the Thirty-three rejoiced 
to see four Buddhas in the world or three or at least two, 
whereon Sakka, the king of the gods, impressed them with 
the idea that the world should consider itself fortunate, if it be 
blessed with the advent of one Buddha of the rank of Gotama, 
not to speak of four, or three or two. Sakka is at last re- 
presented as emphatically laying down a general rule that it 
is impossible that two Buddhas should arise simultaneously in 
one world system. These earlier speculations constitute the 
baekground, I say, because the synthesis in the Buddhavarhsa 
is nothing but a crystallisation of these nebulous ideas, The 
doctrinal bearing of this synthesis is that it promulgates an 
abiding belief in the alternate evolutions and dissolutions of 
the world-system through vast and countless periods of time 
glorified by the sublime dispensations of the Buddhas. That 
is to say, Buddhism as the theologian tried to prove was not 
anew religion, but a recrudescence of what was believed to 
have existed through eternitv—the best and the oldest of 
religions, acceptable to all. 


^ Digha, I, p. 2 lta so ekanavuto kappo yom Pipas..,,...ckha-tithso kappo path sikhi 
..tasmim yeva kho... kappe Veasabhá...... imaamitt ween tho hbhikkhare Hhaddakappe aham 
(i.e. Gotamo etarahs arahath sanmasambuddho). 
22 
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III. The Coarivapilaka,—Ttis a Játaka selection similar 
to the Barhut. The Pranidhana doctrine developed in the 
Buddhavamsa left a question to be answered in the Cariya- 
pitaka. Taking for granted that the hermit Sumedha became 
in the present lucky era what he had resolved to be many 
Kalpas back during the dispensation of Buddha Dipankara, 
the Buddhist theologian had yet to explain the modes and 
methods whereby Sumedha’s realisation of his aspiration was 
possible. Are we to believe, according to the ancient Indian 


` conception of faith, that resolution alone suffices for the 


realisation ? The Carivápitaka induces us to say, no. The 
path to realisation lies through resolution translated into action. 
The Buddhavamsa teaches what Will can do, the Cariyapitaka 
inculeates how a Bodhisatta, who has made a resolve, ought 
to exercise his will in order to attain the goal, the Sambodhi. 
This is the justification of the title Cariyapitaka, so aptly 


applied to a selection of Birth-stories. The very title 


signifies that the selection has to do with cariya or practices, 
and in fact, the contents show that the selection is intended 
to propound a very special doctrine, wiz., that of paramita, 
which is tacitly implied in the earlier Jataka cult. The 
doctrine is that the Bodhisatta, before he reaches his goal, 
has to practise the Perfectionary Virtues (paramis, paramitas) 
through a prolonged succession of births. Since the Cariya- 
pitaka defines by its Paramita doctrine the path to Sambodhi, 


_it has the just claim to be considered as a complement to the 





Buddhavamsa. These Pronidhána and  Püramità doctrines 
taken together embrace, exemplify and bear out the state- 
ment in the Majjhima (IIL. p. 99) where the Buddha empha- 
tically formulates his idea of faith. Here is a summary of 
the statement. “Whena Bhikkhu is endowed with faith. 
equipped with morality, replete with learning, adorned with 
character, filled with generosity and vested with wisdom, a 
right aspiration arises in him for the attainment of a higher 
condition of existence, on the dissolution of his body, after 


® 
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death. ‘The thought burns his heart, it occupies his mind and 
makes him excogitate. Such mental dispositions and in- 

dwellings of his, developed and enlarged in this manner, 

conduce to the attainment of the cherished end. ‘This is the 
oad, this the path, that leads to his goal." 

The reader will observe that the interval between the 
resolution and the realisation, stated in general terms by the 
Buddha was extended in the Cariyapitaka through Buddha- 
logy, so as to comprise several cycles of existence—a stretch 
of imagination proceeding perhaps from a loose literal inter- 
pretation and exaggeration of the expressions “on the disso- 
lution of the body, after death " (kayassabhedd parammarana), 
a current popular idiom meaning the immediate future follow- 
ing the present existence, which Buddha Gotama may not 
have meant. ‘The desired higher condition did not necessari- 
ly mean in Gotama's phraseology an existence hereafter as we 
commonly understand it. To suppose that it signifies * here- 
after’ in its commonest acceptation is to lose sight of the 
Buddha spirit acutely expressed by * here and now " (samdif- 
hika akalika) in the earlier characterisation of Dhamma.’ 
Again, in the Samaffaphalasutta (Digha I.) we are 
supplied with a lengthly discourse of the Buddha on the 
immediate fruit of the recluse-life ripening in this present 
conscious existence (samdifthika). There are, again, a few 
significant words of the Buddha which are said to have been 
appealed to by the Buddhist thinkers of pre-Asokan and post- 
Asokan ages as authoritative pronouncements in support of 
their following views: 

1. "That the present alone exists. 


^ Digha Nikiya Ll. p Wi Also compare Biaddekaruttasutta Mojjh, JIL. p. 157, 
where Buddha exhorts the bhikkhis with the words: ajj fm kiccam &panmam ko jane 
maranam suve, (Strive to-day, for who knows death will not come to-morrow ) 

* The Kathaeatths commentary attributes this viow to the Theravádins aud Bhavya 
to the Ohl Sthaviras and the Sorvüstivádins (Rockhill, Lue af the Buddha, pp. 190, 191). 
The Kathüvatthu itself. (1. 7.) shows that the view was deduced from n statement of tlie 
Buddha preserved in the Bai yutta, 111. 71.—^" That material body which bus come to birth, 
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2. That man lives and dies every moment in the momen- 
tary happening of consciousness.? 

Thus promulgating the belief that sambodhi is the richest 
fruit of human efforts continued through almost innumerable 
cycles of individual existence, the Cariyüpitaka seems to have 


lost sight of the Buddha spirit of energy and brought forward 


a new philosophy of life suited to the temperament of the 
general run of Indian people whom the enervating climate of 
India tended to make easy-going. It appears that the 
Cariyapitaka was but a production of a decadent age when 
Buddhahood or Arahatship was idealised to such an enormous 
extent and conceived so far beyond human reach as to give 
rise to a belief that there was no Buddha or no Arahat in the 
world at the time. The Cariya doctrine, I am of opinion, is 
post-Asokan. For I notice that in the pre-Asokan views of 
salvation which formed the ground for the growth of the 
Cariya doctrine, there is no idea of a futurity beyond this life 
and ranging over countless cycles of existence. In the 
Kathavatthu (I. 4; II. 9) we come across two views, which 
the commentator ascribes to the Sammitiyas, Sabbatthivadins 
and Bhadrayanikas and, among the post-Asokan schools, to 
the Andhakas:—(1) The Aryan puts away the impurities 
step by step (odAiso-odhiso), or, as the commentator puts it, 
" by one portion at a time." "The same idea is e xpressed in 
another controversy in these words :—(2) penetration is 
acquired in segmentary order. These two statements embrace 


has appeared, is reckoned, termed, named, " exiats," but is not reckoned as “has been,'* 
nor us '" will be " (Points of Controversy, p. 05). 


* The Kathavatthu commentary attributes this view to three schoole—wiz., Vajji- 
puttaks, Sammitiya nnd Andhaka, the first two of which aro pre-Asokan and the third 
post-A$okan. See Kathavatthw 1. 1. art. 103; 11, 7- Tho view is said to have boen based 


upon such Canonical passages an Afguttara. 3. I0 and Samyutta ii. 95, q. v ; of, Mahániddesa, 


p.117 : : 
Jivitam attabhavo ca wukhadukkhd ca kevalà, ekacitta-»iamüyuti lahwes vattati khan o, 
* The gradual degeneration of the Buddha-spirit of energy in the popular Buddhiat 


faith in patent. A pious Baddhíat of Ceylon, Burma or Chittagong, evinces a wish to 


attain salvation in the dispousstion of the future Buddha Metteya, 
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but the positive and negative sides of one and the same view, 
viz., that the process of self-realisation is gradual. This 
theory of life appears to have been a deduction from a meta- 
physical doctrine of the Sammitiyas and Vajjiputtakas, of the 
gradual development of self-consciousness, loosely denomi- 
nated as puggala, personality or jiva, living soul, passing from 
one state of existence to another." Thus the Sammitlya 
doctrine may on the whole be pointed out as the historical 
background of the Cariyā doctrine. The main point of differ- 
ence between the two is that the Sammitiya doctrine is 
devoid of all mythological implications attaching to Buddha- 
logy engrafted on the fanciful notions of cosmical eras which 
characterise the Cariya doctrine. The complete assimila- 
tion of the three distinct ideas: (1) the puggala passing 
from one state of existence to another, (2) the progressive 
course of enlightenment and (3) the cosmical eras embrac- 
ing innumerable cycles of existence—could not be reached 
until after ASoka. The side-light that can be obtained 
from the inscriptions of the Great Mauryan brings within 
our vision a stage earlier than that of the Cariya 
doctrine. For there we find a belief in a glorious hereafter 
as a heavenly reward for energetic efforts in this world. * 
The futurity vaguely expressed in the royal belief in heav- 
enly reward does not seem to imply any more than an 
immediate future following the present existence. 

The Cariyapitaka combining in one doctrine, beliefs 
in rebirth, comsical eras and progressive course of sembodhi 
formed the literary basis of the later Mahayana system of 
training of the Bodhisattas expounded in the Siksisam uccaya 
the Dasabhumisvara, and the Bodhicaryavatara, to mention 
only the standard works. Thus it afforded a medium through 
which Buddhalogy with its novel theories approached the 


^J Kathücatthu I. 1. art. 168. 
* Eg., Ropoath Edict: hAuddakena Ai fa ps pokamanena seakiyo pipule pi evage 


ürodhece, 


ai 
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Aérama theory of the Brahmans. It is interesting to note 
here that in the Ganaka-Moggallina Sutta (Majjh. III. 1) 
Buddha made an approach to the Brahman method of train- 
ing, the Aérama theory of education conceived in an 
ascending numerical order, as a graduated system.’ If 
there is any resemblance in this instance of adaptation, 
it does not appear to have extended beyond the fact that 
the Buddha also came to feel the want of conceiving a system 
of his own on 4 graduated scale for the proper guidance of 
his followers at large. 1 am not here to investigate the 
points of resemblance between the two systems. Without 
going into such details I may notice that their underlying 
theories and motives differed. For while the Brahmanical 
system of education was conceived on a par with the natural 
gradations of existence, and justified itself by a metaphysical 
theory of the gradual development of self, Buddha's system 
lacked that general regulative principle which the Brahmanist 
deduced from their conception of life on a basis of heredity. 
Failing a deductive construction from a universal theory of 
life, Buddha's system could not claim for its justification 
anything but a practical expediency, suggested by the varied 
mentality of his followers, recruited from different social 
grades with a view to constituting one common brotherhood. 
The very idea of a system was rather a concession, a legitimate 
concession, one may say, to the general shortcomings of 
human nature, than necessity arising from the very constitu- 
tion of our mind. His conception of mind as supremely 
radiant (pabhassara) by nature was prejudicial to all ideas 
of stereotyped system except for the training of those whose 
mind was tainted by impurities foreign to its nature (agan- 
tükadosehi — paduttha). The Buddha introduced in this 
manner à new system based upon the general psyehology of 


human mind and not upon the hereditary stronghold of 


! Brühwmatünag hi anupubbasikkhà an upubbakiriyà anupubbapatipada yatha ajjhene, 


-— 
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caste-system, thus affording a free scope for the natural self- 
determination of those who possessed strong common sense 
or intuition. But in its approach to the established Brah- 
manical system of training, the Cariya doctrine afforded a 
universal regulative principle proceeding as a deduction from 
the underlying belief in the moral self-evolution of the 
Bodhisattva who is a member of Buddha-clan through countless 
cycles of existence, in other words, from a principle of ideal 
heredity of culture associated with the mythological creation 
of Buddha-zenealozy. 

IV. The Apadàne. Jtisthe Book of Legends, consisting 
of autobiographical ballads, where the Arahat followers of 
the Buddha, Theras and Theris, recount their past existences 
with special reference to those incidents, religious experiences 
and acts of piety, which had shaped their destinies culminat- 
ing in Arahatship. The legends are introduced by general 
deseription of Buddhahood, distinguished into two types— 
the state of the Buddha and that of the Paccekabuddha. 
Thus the Apadána may be regarded as a supplement to the 
Buddhavamsa in the sense that it adds the accounts of the 
Theras and the Theris on the lines of the Great Legend (the 
Mahapadana) of the Buddhas. We say that the Apadana 
was a supplement because the Buddhavamsa with its Buddha- 
legends could not alone suffice to impress the mighty point 
and magnificent work of faith, without similar legends of 
Theras and Theris who were Buddha’s followers, co-workers 
and the mainstay of the Faith. ‘The particular Theras and 
Theris immortalised by the Apadiüna are those who were the 
followers of Gautama the present Buddha. The Apadina 
brings out by the legends of Theras and Theris a special 
feature of the doctrine of piety, and this specialisation seems 
to establish a logical connection of the book with the Buddha- 
vamsa and the Cariyüpitaka. The Buddhavathsa by its 
Pranidhüna doctrine teaches, ns we noticed, what Will can 
do, the Cariyüpitaka by its Pé@ranifa doctrine teaches how 
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the Will should be exercised by piety among other virtues, 
and it was left to the Apadina to teach how reverence and 
loving regard should be shown to those personages, the heroes 
of a nation, whose words, blessings and sacred memory "w^ | 

a source of inspiration and solace. Thus while the Buddhaz- 
varia and the Cariyüpitaka impressed on people the edu- - 
cation of will and intellect, the Apadana was concerned with 
the cultivation of proper religious sentiments or feelings of 
devotional love and humbleness of spirit, finding expression 
in acts of piety. The doctrine upheld in the Apadàna is what 
may be technically called ddhikaravada, which means that 
it is necessary to establish a claim to Arabatship by homage 
and such other acts of piety. In other words, the Apadana 
proceeded to show that human success and future greatness 
depends not on individual will and energetic effort alone, but 
on the guidance, sympathy and grace (anubhava) of those who 
are accounted as cherished teachers, and on a reciprocal rever- 
ence for them accompanied by regard for the existing system 
and religious tradition. 

I maintain that the Apadana, along with the Buddha- 
vamsa and the Cariyipitaka, is post-Asokan in date, and I 
think that the popular idea of piety inculeated on an exten- 
sive scale in the Apadana is in itself a sufficient evidence. An 
analysis of the legends sets forth that the Apadàna idea of 
piety did not extend beyond the worship of the Buddhas or 
their relies and shrines, by offerings and homage, nor beyond 
the belief that salvation was ensured by the feeling of joy, 
intense and spontaneous, resulting from such worships. 

The immediate background of the Apadana doctrine of 
piety lies, I believe, in the stories of the Vimanavatthu, which 
bears a close resemblance in teaching with the inscriptions of 
Asoka. The phases of belief which have found expression in 
the Vimánavatthu are characterised by a humanizing spirit 
rendering the abstract concrete or practical. The stories teach 
that the householders can become dwellers of celestinl 


= 
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mansions which vary in glory and splendour according to the 

merits gained by the following acts of piety and religious 

observances (dhammacariya) :— 
(a) Faith in the Three Jewels (tiralanesu saddha). 

£ (b) Buddhavandani—Various modes of salutation to 

the Buddha, touching his feet /padavandana) or 
With folded hands (aijalikammea), with a mind ~ 
transported with joy ‘muditamano), and a heart 
serene (pesannacitto.) 

(c) Buddhapija—W orshipping the Buddha with offer- 
ings of flowers and perfumes. 

(d) Cetiyavandand, Thupapuja; Dhatu-puja—W orship 
of shrines, topes and relies. 

(e) Observance of the Upesotha. 

(f) Keeping the precepts (silasamadana). 

(g) Atecani—Fulfilment of duties by man and woman. 

(A) Asana—Cordial reception of the Buddha and his 
followers. 

(i) Dana—Liberal gifts of food and drink, and other 
requisites to the Buddha and the Order. 

(J) Fiharadaána— Dedication of Fihüras to the Buddha 
and the Order. 

(k) Bhikkhadána— Alms-giving. 

(l)  Aràüme-ropá, Vana-ropa, Cahkama, | Pokkharani— 
Laying out of gardens, planting of trees, con- 
struction of roads, and excavation of tanks, 

(m) Rathapadipadi—Gifts of chariots and provision 
of lights, etc. 

(n) Punhnanumodeana—Pnarticipation in virtuous deeds. 
These Vimüna ideas of piety were intensified later in the 
legends of the Apadüna which virtually did away with the pre- 
cepte and duties of life, and emphasized only such formal aspects 
of religion as Puja, Vandana, Dana and  Daksinà. Among 
other differences, the following are the most noticeable :— 

1. Like the inscriptions of Asoka, the Viméana stories 
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hold out for the householder a promise of heavenly reward 
generally in the immediate future, while the  Apadüna 
legends invariably illustrate by the lives of Theras und Theris 
how heavenly rewards thus obtained are continued thro 
many cycles of existenee and multiplied, until these i 
Arahatship. 

2. The Vimanavatthu sets out a religion for the house- 
holder, stripped of the idea of renunciation, whereas the 
Apadana legends combine by a peculiar mythological device 
the pious life of the householder with the higher attainments 
of the recluse, the latter overshadowing the former—a synthesis 
unknown in the time of Asoka. 

3. The Vimana stories promulgate generally the worship 
of the present Buddha * with his doctrine and followers, while 
the Apadina legends by their Adhikaravada exalt the past 
Buddhas and brings into prominence the worship of shrines, 
relics and topes. 

4. The emphasis laid in the Vimüna stories is on the 
whole on individual morality and duty, while the Apadana 
legends emphasize mainly the :esthetic, charitable and humani- 
tarian aspects of the faith. 

It seems as if uie and the Apadina 
represent the two sides s religion. For the instruc- 
tions in ASoka's inseriptions are only a reproduction of 
the teachings of the Viminavatthu, and the Apadána 
legends are nothing but the embodiment of Asoka's personal 
practices. And the conflict between the Vimana and A padána 
doetrines is tho same as that between Asoka’s teachings 
and practices. What we find in Asokan inscriptions is in 
spirit but a faithful reproduction of the Buddha idea of 








The Vímina story of Rovati (No. 52) which 
Petavatthu is one of tho few exceptions, 
* The Vimina story (No 
the few oxceptions, 
१» Notably the Vimüna story of Rovati (No. 52). 


also occürs as n Peta-story in the 


. 82) which mentions Sumedha, a past Buddha, in one of 
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worship, which consists in following his instructions and 
not in personal homage and offerings, the foolish ways 
of common people? But in his personal practices Asoka 
«X. appears to have followed a mode of worship which 
Buddha had denounced as vulgar. In the history 
of this confliet between the two forms of Buddha worship, 
the Apadàna marks a stage in the growth of the Buddhist - 
creed when the ethical side practically disappeared yield- 
ing place to the popular. The result was that the 
emotional side of the faith devoured its previous ration- 
ality ( paññānvayatā).’ 

' The Adhikaracada of the Apadina combines two elements 
—ihe Grhya and the Sramanya. We have seen above 
that the background of the rye religion is in the Vimàna- 
vatthu. But we have to enquire, where lies the back- 
ground of Sramanya, the religion of the recluses. I think 
it is in the earlier extant songs of the Theras and the 
Theris. 
= We have in the existing Pàli Canon two anthologies 
of the psalms of the early Buddhists—Theras and Theris, 
the former numbering 259, and 264 including the dupli- 
cated names, and the latter 78. Among the Theras and 
Theris named there are «a number of historical persons 
whose dates range from Buddha to Asoka. For instance, the 
commentator Dhammapala singles out Tekicchakarias a Thera 
whose father was banished by Candagutta Moriya, who, 
therefore, may be taken as a contemporary of king 
Bindusüra, the son and successor of Candagutta. Among 
the contemporaries and relatives of king Asoka, the 
commentator mentions Vitasoka, and Prince Tissa called 
Ekavihiriya in the text, as Theras who were brothers to 


१ Mahüparinibhbüna suffanfa in the Digha, IT, p. 135. 

॥ Qf, paññenvayi snddhd in the Sateyutfa, V, p, 222 

^ Mr», Rhys Davids, Psalma of the Brethren, Introduction, p. xxvii. 
! Müller, Paramatthadipani, Introduction, p. ix. 
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the Great Maurya. Of íhe Theris none are mentioned by 
the commentator as belonging to the time of the Mauryans 
or later. That the gathas ascribed tos these Theras and 
Theris were all really uttered by them, no one can be: 
lieve. This is not to deny that there are many genuin 
utterances or self-expressions of the poetically gifted 
brethren and sisters. Whether the Theras and the Theris 
were all historical personages or not, whether the stanzas 
bequeathed to us under their names be all their genuine 
utterances or not, we cannot but be struck by the fact 
that the stanzas were all to the same purpose, to bring 
out the same phase of belief, to promulgate the same 
doctrine of self-expression (aifavada) to inculcate the 
same dhammata, or the order of the norm (niyama), 
wherein holiness is the natural expression of what 
Mrs. Rhys Davids  characteristically denominates the 
Arahant's "mental and moral being." This self-expression 
which characterises the psalms is but an outward indica- 
tion of the inner conviction of a Buddhist saint when he 
has reached the purest state of consciousness by means of 
meditation. 

In the Apadana, one can find another redeeming fea- 
ture of the Buddhist faith which is absent from the 
original teachings of the Buddha, viz, the germ of a 
conception of Paradise in its charming description of Buddha- - 
. Khetta, the conception that was so much developed afterwards 
in the well-known Mahàyüna work, the Sukhàvati- Vyüha. 
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OF CALCUTTA. 


As is the case with many great poets of Andhradega we 
do not possess any records dealing with the life and times 
of Bammera Potanamatya, the great translator of Srimad 
Bhagavatam into Telugu. Supreme was the indifference of 
these great men with regard to their own lives and they never 
thought of leaving to their successors any information concern- 
ing themselves beyond the bare mention of their own and their 
parents’ names and their writings. Most of them had disciples, 
who were poets not unknown to fame, but who were never 
guilty of being Boswells to their own masters; and our poet 
forms no exception, even though he had students, who perhaps 
at his bidding aided him in his work, translating no inconsi- 
derable portions of it. But it is not surprising to us to find 
it so when we find our ancestors so deeply attached to what 
they conceived to be the true lives of those fabulous gods and 
heroes and Avatāras of Visnu. But human nature cannot be 
disregarded; and so we find ' works which ostensibly are 
biographies ofgthose great men who, imperishable in their 
works, live for ever, but which containing as they do an 
unbelievable mass of improbable, impossible and fictitious 
matter, make themselves books of fairy tales. Returning to 
our author we find references to him in the works of some of his 
successors, but never do we find any matter concerning his life 
save the mere mention of his name. No material exists out 


t Vararucs and Küliddsa Qantas. 
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of which we can construct the biography of this great man, 
who moves men's souls as few can do, and we fear the 
life he lived will ever remain unknown. Traditional stories 
somewhat in the nature of anecdotes are found current about 
him, but we do not know how far reliance can be placed upon 
them. "There are cases when many places claim the same 
poet, as we find the house in which the five Pandavas 
were born in many a nook and corner of this vast country 
divided by great distances. In the following páges we take 
such anecdotes as are extremely probable and which are not 
inconsistent with the character of our poet. 

Butthen there is the question whether the published 
writings of the poet offer us any help with regard to the 
matter in hand. ‘Whe author does enter into his work in a sense 
other than the following. He cannot escape from himself 
when he goes on writing; but seldom, almost never, do we find 
great poets making their works the receptacles of their bio- 
graphic details. The works reflect the poet and perhaps it is 
this image that is of greater importance to us than those 


. details about his height and weight, his personal appearance, 


his eccentricities and his little weaknesses, What is preserved 
to us of him in his works, provided it is rizhtly read and under- 
stood, would give us all that we need know about him which 
is much more than what a cartload of details about his daily 
life and actions could ever do. 

It is not possible for usto deal with the state of the 
country in those days in any way commensurate with its im- 
portance to our subject. "The history of the Andhras, we mean 
a fair account of how they lived then, is yet to be written. 
But in a rough way we may say that the country was divided 
into many principalities, some of them big and others small. 
The Muhammadan kingdoms of the South were in existence 
and their powerful rival the Vijayanagar Empire which 
afterwards subjugated them was making itself stronger. Each 
petty prince was supreme in his small principality. We do 
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not know with certainty, and we doubt very much, whether 
there was any security of life and property. As in such cases, 
where a single man ruled with almost absolute powers, the 
state of the country depended upon the personal character of 
the individual ruler. It is in the experience of old men still 
alive how these petty tyrants rule, and from their experience 
we can picture to ourselves the state of the country under 
such absolute rulers. 


But from this, it must not be misunderstood that these - 


princes sever proved tyrants to the poets and bards in any 
way; and in those rare instances in which they did we find 
how they fared in the contest that ensued between themselves 
and the poor bards. The princes always courted the poets’ 
friendship and treated them munificently, showering upon 
them presents and wealth. We may say that they bribed the 
poets taking from them in return lavish praise. It was in a 
way an alliance * between the rich and powerful aristocracy 
and the poor but intelligent Braihmana. Those were the 
days when literature was under the patronage of rich 
nobles, princes and kings; in a word  literatüre was 
patronised by the aristocracy. ‘The masses had nothing 
to do with these literary productions and we fear they 
were seldom influenced by them, The literature which 
belonged to the masses, briefly the democratic literature, was 
composed of ballads * and some Sulakams like Vemana and 
Düsarathi  Satakam. And perhaps this fact explains to 
some extent why most of the literary works which were 


+ Candralekhüvilüpam. 

* The help of the Brihmanas was very necessary to the princes to keep back the 
advance of the masses in tho interesta of their power. Rulers from Sudra castes 
like Reddis, Velamas and Kamnas seem to have especially courted the help of tho poeta 
and literary men, as wo find thom treating their court poeta with a respect which haa 
hardly boon parallelod in any other country. 


* These ballads contain such poetic merit that they demand separate stady , 


for themselves, Fora certain orade native vigour of their language and for the stirring 
description of heroic actions and deeds thoy may take their place in the world's ballad 
. literaturo with Chevy Chase, oto, 
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composed under aristocratic patronage were artificial and 
insincere and soulless, works dealing with the loves of those 
whom we may call after the western fashion, ** knights, and 
ladies." They carried about the air of the aristocratic 
society and highest classes. The authors never thought 
of. writinz for the masses and would have repudiated with 
disdain any such suggestion. Leaving the acknowledged 
translations of Sanskrit works what do we find in this 
section of Andhra literature which rose up in princely courts 
and under the direct patronage of the aristocracy of 
the land ? We find mostly Pratandhams written in the style 
of the Naisadha with a plot of very flimsy structure, or we 
may say the meagrest that could be conceived, and which, 
if plainly told, may be told in half a dozen lines, There 
we find verses almost like the verses given as examples in 
a book on rhetoric and where great feats of jugglery with 
metre are performed which possess not a single genuine 
poetic quality. There are the stereotyped descriptions of 
rivers and mountains, of cities and of the men of the 
four castes. There are the hero and heroine seeing each 
other for the first time and all the story of love at first 
sight follows. There is their consequent pining for each other 
till they are brought together by happy chance or through 
the work of their nearest friends, There are the time- 
honoured complaints of ladies languishing from love made 
to all the trees and ail the birds which bring after all no 
relief. The marriages come off mostly in Gandharva form 
and long sections deal with their married life, but not a single 
thought about true honest love finds a single expression. 
The original Adam and Eve thus dressed in modern 
clothes revelling in most beautiful grottos and most beautiful 
gardens are placed before us for our instruction and 
enjoyment. All this is very pleasing to the aristocrats; all 
is brilliant, only the brilliance is superficial, unwholesome 
and nauseating. All this is put into a number of 
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cantos, generally five, running according to strict rules 
propounded by Sanskrit grammarians and rhetoricians. It 
is indeed very difficult to see distinctly how these works are 
Andhra at all except in their language. And with regard to the 
language itself we find it very heavily sanskritised ; the works 
bristling with Sanskrit compounds which would rouse the 
envy even of a Bana. Beyond the sweet and smooth running 
of the verses, it is not possible for us to see much that is dis- 
tinetly poetic in most of the works which were written by 
men of great talent under the patronage of princes.' 

The place where Potanamatya spent his days or at 
least wrote his works was Ekasilanagaram, for the poet 
himself speaks of “getting up and returning to Eksilana- 
garam after some days". Perhaps he was born there. But 
then there is a section of critics who maintain that it 
was Ontimetta in the modern  Cudappah District in the 
Madras Presidency, while another identifies it with Orugallu 
in the present Nizam's Dominions. Literally gallu means 
a stone, while metta means a hillock. Since there is no 
evidence which gives us any definite information about his 
birthplace and as there is a coincidence between  ZEkasilà and 
Orugallu which cannot be ignored, we may take that place to 
be his native place.” 

With regard to the time of our poet we are on surer 
ground here than in the above case, as he was the relation of 
another great Andhra poet Srinütha. Srinatha writes, “ Oh 
Muse, how will you win for me in future the praise of the 
very learned Ravu Singa Mahipala ", from which we gather that 
he was patronised by a king named Sarvajna Sangamanidu who 


* The system of religion and the ideas about society which belonged to our 


ancestors, where authority held such way, explain to some extent why such a literature 
came into existence. 


* For an exhaustive discussion about this question a referonce may be made to 


Jayanti Ramayya's article on " Bammera Potaraju " in the Journal of the Telegu Academy, 
July, 1916 
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ruled Venkatagari' from 1422 to 1447 A.D. Thus we may 
take that our poet lived in the earlier half of the 15th 
century. 

We can see from the following verses that he was the 
second son of Kesanamantri and Lakkamamba : 

l. Annaya was the son of the virtuous blessed Bhimanamantri, who 
was of lineage of Koun/inya and who followed Apastamiha Sūtra. His 
wife Gauramamba of sweet voice gave birth to Somanamantri by the 
favour of. the Sun-God. His wife was Mallama and their son was 
Yellana whose wife was Machama. Their son of charming appearance, 
inereaser of family and a storehouse of many practical arts, and one who 
was rich in his charity, honour and wisdom was Kesana who taking 
Lakkamamba for his wife embraced Sarvamatam. 

2. Lakkamamba receiving the praise of wise men would not go 
out of her house, would not discuss other men's characters, would not 
eross her husband's words and would not give up kindness aud charity. | 

3. Other women are not equal to her who removed the sorrows of the 
poor by her presents, who was the seat of charity, duty, honour, sweetness 
and earnestness, who was a woman of beauty, and who was like Parvati 
in worshipping the feet of Siva, compassion, wise speech. 

4. To that good lady we two were born, the eldest Tippana a man 
devoted to the worship of Siva and myself named Potana who ama 
pursuer of good ways. 


His father who became a convert to Saivism after his 
marriage with Lakkamamba seems to have been a remarkable 
man with very strong religious feelings and vastly learned. His 
learning and his character commanded the respect of his 
gifted son. But our poet appears to have loved his mother 
with great tenderness which can be found from the verses 
given above. What his childhood was we do not know, but 
the way in which he treats his boy characters seems to be 
strongly reminiscent of his own. 

As we have said before poets and learned men attached 
themselves to courts of distinguished princes and under their 
patronage which was in most cases liberal and munificent 


' From the records of the Venkatagiri House, 
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wrote their works dedicating them to their patrons. Learning 
till very recently in the Andhra country was the monopoly of 
the Brahmanas and it is very rare for us to meet with poets or 
literary men rising from the other castes except in few cases! 
like that of Kumārī Molla, the famous lady poet who wrote 
the story of Ramayana in sweet flowing numbers hardly 
surpassed in Telugu Literature. 

These Brihmanas from very early age were taught Sans- 
krit; and Sanskrit was to India what Latin was to medieval 
Europe. If works on philosophy or religion or science intended 
for the learned of all India had to be written, then invariably 
they were written in Sanskrit. It wasnot rare also for men 
to write literary works in the classical language, as we find that 
even till recently men did not realise the absurdity of writing 
any work of really poetic value in a language which though 
not dead is still so far away from men’s lives as not to be easily 
amenable for that masterly use which a vernacular is amenable 
to. Carlyle observes in his Assay on Burns that his Scotch 
songs were really poetic compositions which his English 
poems were not. And perhaps the artificiality which we 
notice in the Andhra Prabandhams was to some extent due 
to their being overloaded with Sanskrit as we find whole 
verses composed of Sanskrit words ending only with Telugu 
terminations! For both secular and religious purposes Sanskrit 
was essential to the Brihmana; and this explains to some 
extent why the classical language entered so largely into their 
compositions. Nourished on the vast store of the Aryan culture 
which is preserved to us in Sanskrit books and cherishing it 
with an intense love, as it gave them all they prized and secured 
them their position, these poets, mostly Brahmanas, based 
their works on Sanskrit models; and excepting in those rare 
instances in which the authors set themselves the task of giving 


॥ Another notable exception we find in Sri Krishna Devaraya, the famous king of 
Vijayanagar who was the author of Amukta malyada, a Telugu Prabandham, 
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the vernacular the primary place in their works, we never find 
books in which Sanskrit occupiesa secondary place. Indeed 
the question how far Andhra literature belonging to this 
section reflects Andhra life and genius is a very pertiment one 
whose solution would be very instructive; but it is beyond 
the scope of this essay. Gifted  Andhras had hitherto 
neglected the study and cultivation of their popular literature 
with the result that even now we find imitations of the 
works of the 16th and 17th centuries, where hyperbolical 
hyperbole, extraordinary artificiality and glaring insincerity run 
riot. With the rapid changes which men’s ideas have 
undergone and the fast disappearance of a state of society 
which helped the growth of verse of the type above mentioned, 
we find the signs of a better order of things coming into 
existence though it has been ushered in by a curious state of 
activity the outcome of which mostly is the production, I 
may almost say manufacture as toys are turned out in 
a toy factory, of novels innumerable, mostly absurd 
imitations of Scott and Bankim Chandra, Medows Taylor and 
G. A. Henty, where there is neither good plot, nor good 
characterisation, nor pleasing style. 

But returning to our subject we find that the first 
question which demands our study is Potanamatya the man, 
Finding no biography of our author we naturally turn to his 
work, but strangely his sole extant production ' is a transla- 
tion which makes us think that very little can be gleaned of 
our author from it. But no great genius like Potana even 
though he translates can lose his identity so far as to be unre- 
cognisable init. In the mighty crucible of his soul the material 
is transfused and is poured forth again tinged with the colour 
of his genius. Certainly the orginal is there, but how gloriously 
changed! The Omar Khayyam translated by Fitzgerald into 


! There ia a tradition which attributes to him a small poetío piece called Bhoginidan- 
akam anil also n work called Virabhadravijoayam. We cannot believe these to bo his works. 
For reasons refer to Sri Ramamurti's Lives of Telugu Poets, 
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English is not the Omar Khayyam in the Persian tongue but 
the Omar Khyyam of Fitzgerald reflecting him and his genius. 
The Andhra BAàágavatam is the Bhagavatam of Potana and 
in it we find his radiant soul pouring forth in torrents its vast 
riches uplifting and elevating all those who chance to read 
it. Therein you find his own interpretation of life. The 
original outline is there but how coloured in new colours! 

Potana wasa poor Brahmana rich in his spiritual wealth, 
Asfis widely current in Andhradesa in his boyhood, Potana 
was tending cows, which shows in what extreme poverty his 
childhood was cast; his tutelary God was Sri Krishna and He 
was alsoa tender of cows, at least in His childhood though 
not in His maturer life. No honest work which would fetch 
hiu his daily bread was mean or disgusting to him. He had 
in him the spirit of the old Sages and of the Brahmana scholars 
whose meagre fareand contemptuous disregard of even the 
necessities of life has been proverbial. He seems to have had 
the truest conceptions of a poet's life and work. All the more is 
his example noble in an age when poets turned their divine gifts 
to mercenary uses securing for themselves wealth and luxuries. 
He was witnessing in the life of his own relation Srinatha how 
a man by selling bis divine powers to rich princes and kings 
could lead a life of extreme opulence and luxury. How absurd 
would it have been to a man like Potana the lament of 
Srinàtha for his vanished golden bow and musk. 

And such sights conveyed to him nothing but disgust. 
Such luxury was not only unnecessary to him but positively 
repulsive. The hardest life to him was not incompatible with 
the noblest and the highest use of intellect. Poverty was 
not an impediment to his literary activities. It may surprise us 
of this age how in such circumstances he could do his mighty 
work thouzh to India such examples of literary heroes' were 
not unknown. When lesser difficulties shattered the lives of 


^ Bee, for instance, the life of Vedanta DeSika, the great southern scholar and poet. 








190 BAMMERA POTANAMATYA 


promising geniuses, as happened to Burns in the 18th century, 
we see the true heroic nature of the man, who careless of the 
gibes and mockeries of his pleasure-loving fellow poets, 
unyielding under trials of poverty and unsubdued by the 
cruel and ferocious threats of vain monarchs, whose offers 
of patronage were discarded with supreme indifference, 
worked on and on rising to sublime heights of imagination 
hardly surpassed in any literature, leading a life of heroic 
devotion to a noble task. Magnificent are the ways of the 
great ! 

We have always believed that if some happy chance 
brought to th» light of day some authentic records of 
this man's life, his trials and his difficulties and his 
glorious successes, it would be a veritable heroic poem 
to men of this age. In lieu of this we have to draw 
such help from tradition as is consistent with reason and a 
right reading of his work. From what we read and hear we 
may say that his boyhood was not spent under the tutelage of 
a guru. But a Brihmana family is a school where boys learn 
without knowing that they do so. Particularly in such a family 
as Potanna's where the parents were such as they were 
described to be later on by their great son, a boy like young 
Potanna would have learnt much more than under the instruc- 
tion of a teacher. The learned father with strong religious 
feelings and the loving mother with her piety and learning 
were his best teachers at home, where without hardship and 
with thorough sympathy the young and tender child, our 
future poet, would gather knowledge. We can easily realise 
how boys with a keen imagination and good powers of under- 
standing learning quite early the beautiful Purana stories 
are influenced by them. Perhaps in many cases amongst 
such it is this that colours very strongly their maturer life, 
We read that Sivaji’s soul, when he was a boy, was fired with 
enthusiasm to do something to his country and his race by 
hearing the tales of mighty heroes, like Arjuna, Bhima and 
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Drona and of statesmen like Sri Krishna. Our poet, born as 
he was into such family, would have learnt the mere rudiments 
of learning ata very early age. Tending cows during day 
time, he might have been learning his lessons from his parents 
in the early morning and at night. This is not mere con- 
jecture, for such examples are not rare even now. His cow- 
tending business made him keep company with Nature and 
thus unconsciously he was brought under her powerful 
influence. Some may be inclined to laugh at this as due to 
the writer’s imagination; but such do not understand the 
mighty influence which Nature exerts upon a poetic tempera- 
ment. It has been seen in many a poet’s life how his early 
association with Nature brought into his writings a certain 
freshness as of green fields, a certain charm as of early dawn 
and an imaginative splendour as of the mid-day sun. However 
bound a poet is by certain conventions, provided he grew in 
the company of Nature, his work bears distinct marks of her 
wholesome influence, Even in a Pratandham like Manucaritam | 
by Peddanamatya ' where the crushing rules of the rhetori- 
cian are meekly borne, the descriptions of natural scenery, 
which add so much charm to it, describe the scenery round 
and near Bangalore lessening the note of artificiality which 
characterise most works belonging to this class, as a great 
Andhra scholar has remarked. Such were perhaps the 
influences under which our author grew, though we have no 
means of establishing or refuting them. 

There isa story current tothe effect that he was taught 
by one Chidánandayogi whom he casually met one noon and 
whom he pleased by his precocious intellect and sweet humi- 
lity. This is a very plausible story nnd could be believed in 
but for the direct testimony of the poet to the effect that he 
was self-educated. The author styles himself as a man of self- 
acquired learning. This is not very material to our subject 


l Peddavamatya was rhaps the best amongst tho Agfa-diggajas of Sri Krishna 
Dovaréyn, the great king who ruled the Vijayanagar Empire 
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and we may leave it to recount the remaining facts of his life 
which are very few. 

He visited Benares as he tells us and one moonlit night 
after bathing in the sacred river Ganges,' and on performing 
Müheávrara Japam on its banks, he saw before him a Prince 
of divine appearance who making Himself known as Sri 
Rama asked him to translate the Bhagavatam. Saying this He 
disappeared. "This might have been a hallucination; but it 
shows us that the poet already formed by that time somewhat 
clear notions of his future activities in which his overpowering 
energy could find adequate employment. He might have been 
still by that time unsettled in his work but this vision definitely 
shaped his future course. On returning home, which he did 
soon after, and after completing the rites which such a pilgri- 
mage requires he set himself to the work of translating the 
Bhagavatam into Telugu. After what period he completed his 
work we do not know, nor at what period of his life he com- 
menced it. But when he did, Sarvajiia Sangamanidu a great 
scholar and patron of learning sent Srinatha in splendid style 
to influence Potanna to dedicate his work to him. Srinatha 
met him ploughing his field and mockingly said * Are you 
a farmer?" Then Potanna's great spirit bursts out in a noble 
verse which in burning words describes the misery of a poet 
who sells himself for money and in which he enunciates the 
principles that should guide the life of a noble poet : 

“ Rather than eat the food of evil purchased by prostitu- 
ting to bad men the sweet maidens of their works, tender as 
the new-born twig of a young mango tree, what if good 
poets turn farmers or go in search of roots and such other 
things in remote forest-lands to maintain their lawfully 
wedded wives and children ? ” 

Sarasvati appears to him in a dream weeping. The verse 
which tiadition ascribes to him in which he consoles her is : 


' There was a good deal of controversy going on some time back abont t ho ri 
referred to by Potaun, some holding that it was not tho Ganges but tho Godavary. ahve 
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“O beloved daughter-in-law of the slayer of Kaitabha 
Raksasa (Visnu)! O my mother, why do you cry till tears 
dyed blaek with the collyrium used for your eyelashes fall 
on your breasts? O Queen of Suvarnagarbha (Brahma) I 
will not carry you and sell you to satisfy my hunger to the 
barbarous Karnitakas. Believe me absolutely, 0 Bharati.” 

The verse perhaps shows us that he was being tempted 
and the devil was finally cast from him by that noble vision. 
Sarvajüa Sangamanidu was trying his best to get from 
Potanna the dedication of his work, a thing for which Andhra 
kings would have done anything; but all his attempts were 
absolutely futile. Thus discarded and unable to do anything, 
the prince, as the tradition asserts, wanted brute force to 
get the book burnt, and it was not till his queen interceded 
with him that he allowed it to see the light of day. 

Leaving these matters aside let us glance briefly 
at the work itself. As it exists to-day it is not the sole 
creation of Potanna, but there are other names' associated 
with his. The causes for this are various, as given by 
critics, but, whatever they might be, we are not concerned 
with them as the best work comes directly from his hands 
stamped with his genius and bearing witness to his gigantic 
personality. The original contains 22,000 verses while the 
translation runs to 30,000 verses. The poet bimself says 

* Who is able to clearly explain Bhagavatam excepting 
Suka and Sri Krishna. I will write as I have grasped by 
my intellect, heard from wise men, and understood by my 
devotion.” | 

Thus he does not simply translate the Sanskrit 
Bhügavatam but puts into it what he has read himself and 
what he has learnt from the learned in his conversation with 
them. As Pandits have pointed out, the Vedantie disquisitions 
owe much to the famous commentaries, In some places, 


१ Veligandala Naraya, Erchuri Singana, 
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where the matter is dismissed in a single verse in the original 
our author develops it into many verses distinctly improving 
upon the original. In some cases we find new ideas intro- 
duced into the translation and their appropriateness and the 
beauty which they add to the work make us bold to say 
that some of the best in the work is due solely to Potanna 
himself. 

We would not dare to attempt here any textual criticism 
of this mighty work, and it is beyond our purpose to do so. 
The Vedantic system of philosophy and similar matters 
will not be touched upon except very slightly when dealing 
with his religion. 

Some are prone to think that Potanna being a mere 
translator was not a creative genius. Let us briefly touch 
upon this. It isa well-known fact that a creative genius 
need not invent everything himself, otherwise Shakes- 
peare would not be one. Curiously some of the great creative 
artists owe so much to others that indiscriminating readers 
are prone to consider them as nothing very great. A creative 
artist's originality lies in the way in which he handles the 
matter which he has borrowed or assimilated from others. 
An artist takes an old story and puts much that is new into 
it and gives it a new life. The author might be a translator; 
but what if the translation is a work with a force, vigour, 
and beauty that the original does not possess ? 

What are these Puranas ? At least the most important 
amongst them were the productions of mighty creative 
geniuses who were seers. They had an ideal of life, the 
Brahmanieal in this instance, and they gave expression to 
itin this work in such a way that they appealed to the 
largest number of men in the country. They were never 
written after the models of the abstruse treatises which were 
intended for the highly cultured. The works were mostly 
propagandist in their purpose. These great geniuses had 
such a practical turn of mind that their propaganda, carried 
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on ages ago, would compare very favourably with the propa- 
ganda carried on by some of the Christian societies in the 
world to-day. The thoroughness and the extensiveness with 
which they carried on their work explains to some extent the 
permanence with which their ideal has struck deep into the 
minds of the Hindus. à 

The chief learned Brihmana works are abstruse treatises 
in Sanskrit on philosophy, religion and religious ritual. They 
were not for the masses, If the heterogeneous mass had 
to be led and kept under the control of the Brühmana who 
stood for its most entrancing and beautiful ideal of life, 
works which appeal most to the mass mind, moving it power- 
fully, must be constructed. Hence those Puranas and 
Upapuranas. So also those many great concessions made to the 
masses in regard to religious matters, for instance that the 
mere repetition of Visnu’s name is meritorious, as also the 
grent efficacy of Tulasidalam and Ganges water. Brahmanical 
religion is the religion for the few; when it is to be applied 
to the masses, some powerful instruments for its spread have to 
be constructed. The subtle Brihmana found one such instru- 
ment in the aristocracy of the land. But tbe Brihmana knew 
that it was at best a transitory and a weak instrument. 
Another was his own powerful intellect. He became a literary 
artist and he began to capture men's minds. He did capture 
men’s minds and the most powerful weapons in his armoury 
were these popular works, the Puranas. 

These popular works bear distinct marks of the purpose 
with which they were written. No abstractions, no vague 
general principles hard to be understood. no abstruse philo- 
sophical discussion, but concrete stories told with a force and 
beauty hardly surpassed in any literature. Their purpose was 
not to construct a small work faultless in every detail but 
difficult to be understood, for that would have spelt ruin to 
their purpose. A huge edifice imposing in its appearance 
and powerfully moving all minds in its total effect, the 
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general effect must be great, if the Brahmanas were to 
succeed. 

The planning and execution of these great works show 
the comprebensive intellect of the Brihmana. As nothing is 
wholly good so also our Brahmana’s propaganda had its great 
evils. As it appears to us the great energy of the Brihmana 
was almost spent in the propaganda itself. Very little was 
left for further development. Progress was arrested and 
stagnation was oue of its most serious consequences. 

Reverting to our subject, these Puranas offered good 
ground for utilising the energy of a rising poet. There was the 
outline; and there was scope for great improvement in detail 
where the highest ability could find adequate employment. 

Buddhism challenged successfully for some time the 
Brahmanical ideal and showed that it was not the only ideal. 
The Buddhist was no match to the Brahmana in India and the 
former mistook the temporary effect for the permanent. The 
Buddhist did not count the tremendous effect of the Brahmana 
propaganda on the side of his adversaries. Sankara and 
Ramanuja moved the learned and cultured and used, if tradi- 
tion tells truth, the merciless sword of the new-convert kings 
in overcoming the masses and reclaiming them to the Hindu 
fold, ‘The Brahmanical ideal, which was so gloriously fresh in 
men's minds once, had become a little faded. It had to be 
revived. Hence these translations of the Puranas, but not of 
the innumerable other works on religion and religious ritual. 

Coming to the subject of our essay we find Potanna a 
great bhakta and a poet. He must sing, and his great spirit 
could not be kept in without pouring forth its riches liberally 
for his fellow beings. He does not touch upon the vast mass 
bat selects for his treatment a few which give scope for the 
employment of his great powers, How well he did his 
work ean be seen by a comparison of the translation with the 
original. Potanna’s art as it appears in some of his best pieces 
would be discussed later on. 
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Some, then, may tbink that after all in these days when 
the ideal, which forms the basis of the work, has been 
challenged successfully by a new onrush of ideas and has been 
almost swept away from modern Hindu life, the work which is 
based upon it becomes itself unconvincing. But such forget 
that even though the Brahmanical ideal has now become a 
splendid illusion of the past, yet its influence has not been 
lost upon the country. Even if it were swept away yet th : 
picture, once the only one that held sway over the gifted of 
this land, has so much in it to guide us in this period of 
transition, when we are moving towards a goal which is not 
even vaguely discernible to our sizht, that a hasty dismissal 
of it without closer study would cause the greatest danger to 
our society. Even granting that we will depart farther 
and farther away from this ideal, finally breaking all our 
connection with it, yet the books, at least some portions of 
them, will go on influencing the people, as they are works of 
literature. So long as poetry will go on influencing men, so 
long will these works influence us. 

It is a fact of everyday observation that men and women 
who lay no claim to any learning read it still with absorption 
as well as the learned. What then are the merits of the work 
which moves so strongly unsophisticated minds? What are 
the qualities of the poet which impress such enduring 
qualities upon the work * 

First and foremost is his sincerity, the matchless 
sincerity of the poet. He is not the occasional singer 
for men in their easy chairs. His is not the function to 
merely tickle one's fancy, to be forgotten as soon as the pleas- 
ing sensation is lost. His purpose is serious and he carries 
with him men's souls as he pours forth in torrents his bhakti 
to the Almighty. He is never equivocal or vague, but he 
always surely and powerfully hits the mark. He 18 not the 
man to take sides for Visnu or Brahmi or Siva; they are 
to him, as to all true devotees, only manifestations of the 
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One Supreme Being. The universe is the garb which He has 
woven about Himself, it may be for His pleasure. Wherever 
we go, we see Him, we feel Him. He is all-pervading and 
ever-present, Is it the maniac Hiranyakasipu that in blind 
fury strikes the stately pillar demanding his son to show him 
the Supreme there? Yes, He is there sure as fate. 

“Do not entertain the doubt that He is here and that He 
is not there; Visnu is found wherever you seek for Him. 
Oh, thou great amongst Raksasas, dost thou see? ” 

How to see Him and how to reach Him? It is not by 
knowledge, it is by bhakti. 

“ You cannot cross the ocean of life without the help of 
the ship of your bhakti for Visnu.” 

* One who does not worship Siva with all the strength 
of his hands, who does not praise Visnu till his mouth aches 
and does not possess in his heart kindness and truth, why 
should he be born except to cause harm to the womb of his 
mother." 

Yes, there he is. The Poet does not want to please 
anybody with weak condemnation and thus damn his own 
argument. Shakti of the purest form with charity and truth 
gives salvation to the soul of man. This is the supreme 
truth. 

" Without the slightest insincerity and hypocrisy enter- 
taining always bhakti for the Supreme, if a man enjoy the 
Sweet scent arising out of the divine lotus feet of Visnu, he 
knows the great and wonderful mysterious ways of Visnu 
which are not grasped easily even by Gods like Brahma.” 

“Visnu is Universe and there is nothing other than 
Vispu in the Universe." 

"Always Acyuta exists like a small something of res- 
plendent radiance in the hearts of all living beings." 

* Words of worship of Visnu are givers of prosperity, 
destroyers of sorrows, powerful lights in. the thick darkness 
of sin and hard to be refuted by the atheists.” 
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“The acts of worship of the feet of Vasudeva are purifiers 
(from sin) of the creepers of evil, life-givers of perpetual 
supreme good, givers and securers of prosperity.” 

Gajendra, when his leg was caught by the crocodile, 
first exerts his force and tries his best to extricate it from its 
vicious mouth. When he fails to doit he begins to pray to 
all the Deities of Heaven to save him. None come to his 
rescue. His faith begins to waver, but as Gajendra is becom- 
ing weaker and weaker he cries to the Almighty to save him. 
Some of the verses in which Gajendra sends out his prayer to 
the Almighty are exquisite and one of them is given below :— 

“I beg Him to save me, who is the cause of the Universe, 
in whom it lies hidden and in whom it is absorbed; who 15 
the God of gods, who is the prime cause of all ; who has 
neither beginning, nor middle, nor end, who is everything 
and who is self-born.” 

He comes the Saviour of all. Nay, in a thousand places 
and in a thousand forms He preaches to frail man, His 
brother, to pursue the bhaktimarga which alone gives 
salvation to man. 

This sincerity was indeed very rare in his age. Amongst 
the poets of that age and perhaps amongst all the Telugu 
poets he is one who stands out pre-eminent for his sincerity. 
Most Telugu poets have very seriously failed in creating their 
imaginative worlds. 

For instance in the Prabandhas there is very little to 
satisfy the yearning soul of man. Their structures are “airy 
nothings " which fail to take shape in the imagination of the 
readers. ‘The light love dealt with therein, and the sensuous 
descriptions of beauty which are contained in them fail to 
make us happy. They appear to revel in beauty but that 
beauty is “of the earth, earthy " and there is nothing divine 


about it. 
Ignorant as we are of the state of religious feeling at that 


— time, we cannot with any definiteness say that the man was 
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called forth by the times. Whatever it might be we find him 
coming at that period seemingly as if to revive man’s faith in 
the supreme. His is not the method of that cautious bishop 
who said, “ If there be a God, let Him save my soul, if I have 
a soul?" His is the unwavering faith of the strong and 
deeply religious. His is the robust faith which is so whole- 
some and soothing to men’s souls. It gushes out and wells 
forth in a thousand places and on all occasions. It colours 
his whole work and forms its very foundation. It is this 
which forces him to dedicate it to the Supreme Being, ignoring 
alike the tempting offers or ferocious threats of tyrant 
monarchs. It is this which sustains him in hard and 
crushing difficulties, and aids him to finish his work. Because 
be was such a fervent bhakta he could so gloriously paint the 
picture of Prahlüda, who was— 

“A boy of resplendent refulgence who was strongly 
desirous of the task of concentrating his thought upon the 
lotus feet of Visnu, who is of a very kind disposition, who 
bent his forehead to the feet of virtuous. men and teachers, 
who was a possessor of pure grace and who possessed qualities 
which elicited the praise of all good people.” 

'* Prahlada of fine fame was one who looked at all other 
living things with as much friendliness as he would at himself, 
who like a servant would respect and honour bis elders when 
he saw them, who when he saw other women would behave 
as he would towards his own mother and turn away; who 
in love of charity would think of protecting the poor and 
the weak as parents would do their children, who was 
like a brother to his friends, who would treat his teachers 
like Gods and who would not even in play utter an untruth,” 

* If he fancied that Vispu came to him he would forget 
to go to any of his friends; if he imagined that the 
Enemy of  HRüksasas (Visnu) played before him he 


forgot to play with Raksasa boys; if he fancied that the . 
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to those who were talking to him; if he imagined that he saw 
Visnu in his own mind, overcome with that beatific vision, 
he would forget to see anything; if he felt his heart full of 
the nectar of meditation of the lotus feet of Visnu, com- 
pletely contented, forgetting everything, he would behave 
like a stupid man though he was not stupid. 

“In drinking, eating, talking, smiling or sleeping, walk- 
ing or seeing always deeply employed in enjoying the 
nectar of contemplation of the fair lotus feet of Sri Narayana, 
the son of the enemy of Gods (Prahlada) forgot this uni- 
verse, O King!” 

Seldom has he been surpassed by any poet in composing 
verses surcharged with fervent bhakti and he finds his equals 
in Tulsidis and  Sürdas. In this connection we cannot 
do better than mention another great Andhra hakta poet, 
the Mozart of the Andhra Désa, Tyāgarāja of Tanjore, 
whose many songs are the favourites of Telugu musicians 
and the Telugu public and which in their melody and 
sweetness have never been surpassed in Southern India. He 
has never been studied by the student of Telugu, for his 
compositions do not come under those recognised by canons 
of literary art contained in Telugu translations of Sanskrit 
works on rhetoric and prosody. But if poetry be not limited 
to the narrow circle of works written in accordance with 
rules given and recognised by text books on rhetoric, we 
may affirm that he is one of the greatest of Telugu poets. 

No poet could be great without high seriousness as 
Matthew Arnold remarks. It is the touchstone upon which 
the quality of a poet’s work can be tested. Arnold's criticism 
does not apply to the poets of certain ages only. It belongs 
to great poets of all ages and of all climes. It is only in the 
degree in which a poet possesses it that he is great. Define it, 
our critic may ask ? Oh Critic! do you not see the rose ? We 
ask you to define it. You will define it by counting the 
number of petals, by naming its colour and so on. When all 
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your rigmarole has been gone through, you will find that you 
have not advanced at all in your elucidation. And still there 
is the rose which you feel and enjoy. You feel this quality 
of high seriousness in every great poet; you feel it and it 
sinks into your soul. It sinks into your soul and it elevates 
you as “things which are beautiful, as things which are of 
good import” alone ean do. It pervades his best work, to 
which mostly we confine our attention in the succeeding pages. 

We must notice his power of painting word pictures, 
vividly and beautifully. He possessed a powerful imagi- 
nation and in a masterly manner he conveys to the written 
page his wonderful creations. In many places whole verses 
are pictures exquisitely painted which strike your mind 
and for ever stick there. Is it HiranyakaSipu searching 
for Visnu? There you find this Prometheus rushing on 
through space and searching all worlds, but missing Him 
everywhere, for he missed the true place where alone he 
could meet Him, namely, his own heart. Is it Prahlada 
his great son sweetly defying his fathér to practise upon 
his tender limbs the tortures that the most devilish nature 
could invent rather than give up Haribhajena? There you 
find our author swiftly and surely sketching in words a 
picture which strikes our minds clearly and beautifully. 
Is it Gajendra fighting with the crocodile? Is it Vamana 
preparing for the final overthrow of Bali the noble Raksasa 
Emperor, the worthy grandson of Prahlada? There is bis ever 
active and powerful imagination guiding a pen more powerful 
than the brush of the most finished painter. His power 
of painting word-pictures has never been surpassed and 
he claims fellowship with the best of all ages, 

Let us notice a few such word-pictures which are ex- 
tremely beautiful and which at the same time illustrate what 
we have said above. One of the most famous is this: 
पु “There in that famous Vaikuntha in the divine palace, in 
is chief mansion in the garden of Mandira trees by the 


` 
- 











CENTRAL UBRARY 


BAMMERA POTANAMATYA 208 


shores of the lake of nectar on a couch of lotuses playing with 
Laksmi, the God who always goes to the rescue of the suffer- 
ing persons, hearing the ery—'save me, ‘save me, of the 
much suffering elephant king became suddenly very agitated.” 

How beautiful is this! And though we may not believe 
in 8 single object enumerated in it, we seem to see the picture 
in our mental eye as clear as any painted in colours on & 
canvas. 

The following verse is no less beautiful : 

“He would not tell Laksmi (where He was going); He 
would take in His hands neither the conch nor the disc; He 
would not summon any of His followers; He would not 
think of the prince of birds (Garuda); He would not arrange 
His braided hair which has got through His earrings; so bent 
was He upon saving the life of the elephant; He would not 
even let go the border of the garment worn by Laksmi who 
was engaged in hot discussion with Him." 

And upon this there hangs a tale. 

Srinatha, when on a visit to our poet, remarked, it seems, 
that the verse contained things which nowhere could be found 
and which were absurd. Then Potanna, as tradition says, 
hid Srinatha’s son somewhere near the well in his garden, 
threw a big stone into it calling out to Srinatha to save his 
son who has fallen into the well. Srinatha ran to the spot and 
stood there bewildered doing nothing but crying “Save my 
son, save my son." "Then Potanna said, ** Why do you stand 
here like a moonstruck being? Why do you not run for a 
rope or a ladder?  Srinütha was completely paralysed out of 
action. Then Potanna said, “Come on; your son is safe here 
hidden by me. Do you realise even now the truth of my 
verse P" 

The characters which figure in his translation live vitally 
and they are sure to be remembered for ever. He has left 
the richest of legacies which a man can leave to the people 
coming after him, namely, ideals like Prahlada, Gajendra, 
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the mighty elephaht king, first strong in his ; hysical powers 
but weak in his faith, then weak as a new-born baby but 
strong in his conquered doubt; Bali massive in his truth- 
fulness, preferring death rather than facing the world after 
retracting a promise; Kuchela the poor, lean, and learned 
Brahmana modest and afraid of kingly courts; Vamana, the 
Avatéra of Visnu, preparing for the overthrow of Bali and 
a host of others have been virtually created for the Andhras; 
and they are as much the peculiar and sole possession of the 
Telugu as any other literary characters which has been bor- 
rowed only. 

It is this essentially poetic quality, viz., concretisation 
that demands a little further notice at our hands. In our 
author's outbursts of fervent bhakti we find concrete pictures 
which stick to our minds filing them with their intense 
beauty. Nowhere would he care to deal in vague and ab- 
stract terms but with his insight he rapidly paints pictures in 
every line. The poet has gone but there are the pictures 
struck deep into the readers' minds. 

" Does the bee which floats in the honey of Mandira 
flowers go to Madana' flowers? Does the royal swan 
swimming in the pure waters of the Heavenly Ganges, go to 
the ordinary rivers? Does the cuckoo eating the tender 
red sprigs of the mango tree and immensely delighted with 
it, go to Kutaja trees? Does the Chakora quivering with 
delight at the full moon’s light, care to go to thick mists ? 
How can the mind highly intoxicated with the drinking of 
the nectar of contemplation of the lotus feet of Visnu go to 
others, O man of praiseworthy qualities and disposition ? " 

“Is that body, which is not devoted to Visnu, really a 
body or a mere bladder of skin inflated with air? Is that 
mouth, which does not praise Visnu a mouth or a drum 
producing harsh sounds? Is that hand, which does not 
perform the worship of Visnu, a hand but a ladle made of 


* The Dhatura flower. 
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wood? Are those eyes, which have not seen Visnu, eyes or 
small holes in the walls of the body? Is that life, which 
does not think of Visnu, life or a tremulous bubble in 
water? Is that man, who has no faith in Visnu, a man 
or a brute on two legs?” 

“The useless lives of those who are devoid of faith in 
the *upreme, are like moonrise to the blind, the playing on 
conches to the stone deaf; the reading of good books to 
mutes; the desire for women to impotent men; the relation- 
ship with men without gratitude; the sacrificial gi poured into 
mud; the money to misers ; and sweet scents to the pigs." 

It is not possible to exhaust the beauties of a huge work 
like this when there are so many, and such a thing would weary 
our readers. Leaving many unnoticed, we will notice a few. 

The conversation between Bali and Váümana where the 
mighty emperor unwillingly admires the powers and comments 
upon the modesty of the boon begged by the Brahmana 
Brahmacüri raises in us a smile of pity for Bali's innocence. 
There is a tenderness and a dignity with which Bali deals 
with Vümana which moves us strongly. The equivocal 
answers of Vümana are very pleasing though they give rise 
to feelings of strong sympathy for the great 10३1088358 
Emperor, Bali's promise of three steps was made and the gift 
ceremony was about to be performed when Sukracarya 
exposes the disguise of Vamana. But the noble words in 
which this Ráksasa Emperor chides his Brihmana preceptor 
are so noble that our sympathies are on the side of Bali who 
was about to receive the last blow which overthrows him. 

Sukra says:—'' Oh! thou great emperor, recant your 
promise of gift, for this dwarf Váàmana is Visnu himself. He 
would fill the Universe with His Person and then who could 
stop the harm which would happen to you." 

Then Bali replies :— 

“You have rightly advised me, Great One, and that 
is the dharma of householders. I have proclaimed that I 
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would give any of these, viz. money, things, desires, fame 
(that which makes you famous) on being begged. How in 
cupidity to send away a man who has begzed for money? 
What greater sin is there than denying what you have said ? 
Did not the goddess of earth tell Brahma that she could bear 
any sinner but not a liar? Is there anything better to men 
of honour than death on a battlefield without retreat or 
acting truthfully without denying what was said ? 

“Were there not kings? Had they not kingdoms ? 
Did they not rise to proud positions? Where are they now? 
Were they able to take their wealth with them? Have they 
even left names here on earth? Sibi and other famous kings 
desirous of fame, did they not give gifts in their time? Have 
they been forgotten now, O Bhargava!” 

“The hand, that was first shown a new propriety as it 
touches Laksmi's head, then Her body, then the garment 
worn over Her shoulders, then Her Lotus feet, then Her 
cheeks, then Her breasts, that such a Divine Hand to be 
below mine (for it is begging) and mine to be above, is it not 
good? Is it not glorious? Would my empire last for ever 
and would my body last (for ever) without decay.” 

Sukra’s mouth was effectively stopped by the royal chiding 
but Sukra’s devotion to his disciple is very touching particularly 
when we reflect upon the sad results which it produced. 

The boy bhakta Prahlada moving in his own splendid 
spiritual world careless either of the kingly court or of his 
father's cruel punishment for his heresy and treachery against 
him, his indifference to what he considers the useless studies 
80 strenuously thrust upon him by his loving father all these 
are very beautiful and are expressed in noble verses which 
fascinate all who study them. 

Gajendra's cry for mercy when he was on the point of 
fainting, the haste with which Vignu leaving his resting 
place in high Heaven rushes to his help, have ever been 


considered to be some of the best among Potanna’s verses. f 
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Kuchela’s journey to the court of Sri Krishna, his 
reception there, their conversation and their recollections 
of their childhood and fellow studentship and his final gift to 
the Lord, have all been expressed in exquisite verses. 

The verses in which Draupadi bewails the loss of her 
sons, and the wailing of the male bird when his mate was 
killed by a hunter are very pathetic. ‘They indicate the way 
in which the master hand of Potanna could deal with pathos. 

It remains for me to say a few words about the style and 
language of Potanamatya. I would merely mention that 
some rhetoricians have taken objection to some of his practices 
in metre and grammar but we may say that they are so un- 
important that we may dismiss them at once from our 
minds without any comment. 

We must constantly bear in mind that Potanna was trans- 
lating a Purana from Sanskrit. Poets who had translated 
before him the Bharatam into Telugu had set him an example 
which he could not ignore. The Brahman poet Nannaya 
considered till recently the first ' Andhra poet and certainly 
the father of Telugu poetry was a lover of Sanskrit and his 
love for it was as great at least, if not greater than that 
for Telugu.  Yerrapragada follows his example in a way. 
But Tikkanamatya with his towering genius who is considered 
to be the greatest of Andhra poets has maintained a balance 
between Sanskrit and Telugu which was seldom maintained 
by any of his great suecessors. Bearing in mind these 
facts and the observations which we have made in an earlier 
part of this essay we should not be surprised if we find 
Potanna more Sanskritic than we wish him to be. 

He says in the beginning of his work :— 

“Some relish Telugu greatly and others Sanskrit and 
yet others love both equally. I will please all by using both 
(appropriately in their place).”’ 

t It was always doubted ty learned Andhra scholars whether Nannaya could ever be 


the firat Andhra poot, But it hna been shown definitely some yenrs back that he ia not the 
first Telugu poet known to us. > 
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This shows us that the Andhras then also were considering 
about the legitimate place which Sanskrit should occupy in 
Telugu vocabulary. But seeing in this case, how largely 
religious and philosophieal matters erop up in the work we 
cannot blame Potanna if he showed greater partiality to 
Sanskrit than to Telugu in his work. Even apart from this, 
pure Telugu is so bald that in a translation of a book like 
Bhagavcatam it certainly cannot hope to gain a primary place 
by thrusting Sanskrit aside into the background. 

Sanskrit words seem to come to him and out of him more 
easily and more gracefully than Telugu words. But the 
force of his expression is nowhere diminished by this very 
liberal use of Sanskrit, as might have been the case in 
the hands of a less skilful poet than Potanna. And when 
we remember the fact of some of his successors revelling 
in the use of Sanskrit words, which makes their work as 
artificial as a piece of mosaic, we readily forget Potanna’s 
greater love for Sanskrit as compared to Telugu. Nowhere 
is there ambiguity and the language is all perspicuous and 
sweet. The style is elevated and grand ; but in common with 
all other Telugu poets he possesses a love of jingling which 
jars upon delicately strung ears. In his work, there are 
“also verses which are surcharged with Sanskrit words and 
compounds. His prose is barbarous as is the case with 
most other Telugu poets. But we readily forgive him all 
this when we remember his powerful and yet very melodious 
style, the age in which he lived and the gigantic nature of 
the task, which he so successfully accomplished. Indeed the 
one feeling that pervades our hearts after a study of his work 
is one of intense admiration for this great man. 

. We have come to the end of our task; on account of 
exigencies of space and time we have not touched upon 
various topies connected with our poet such as a discussion 
of his philosophical system, his interpretation of the original, 
his relation to some of his great predecessors and to his 
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successors, etc., and even those points that have been touched 
upon have been very lightly dealt with, for our purpose was 
solely to bring him to the notice of a larger audience than 
he has hitherto enjoyed. There are many difficulties in the 
way of his becoming as popular as we wish him to be. With 
the fast disappearance of a state of society and of beliefs 
which made it popular there is a great danger of his being 
dismissed with a profound namaskaram to the undusted 
corners of the library shelf. He is a poet who is a teacher 
and who possesses unlimited veracity and love of what is 
pure and noble and what is beautiful and elevating, a poet 
whose life, as far as it is known leaves in our hearts a noble 
pieture of great moral and spiritual value, a poet who shows 
in himself the best of Andhra charaeter and genius, which 
always went up to the stately and grand, revelling withal in 
a sweetness which deserts not even its poetasters, and as such 
he will take his place with the Immortals shedding light and 
' grace on all those who read him turning their vision to things 
beautiful and pure. 
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: THE DATE OF SRI-CANDRA. 


R. D. BaANERJI, M.A., Superintendent, Archeological 


Su rvey of India, Western Circle, Poona. " 

Sri-Candra of the Candra dynasty of Candradvipa and 

the Bhojavarmman of the Varmman or Yādava dynasty of 
| Vikramapura are known from one inscription each, i.e., from l 


| the Rampal grant of Sri-Candra' and the Belava grant of 

M. Bhojavarmman,* both of which have, recently, been edited 

* in the Epigraphia Indica by Mr. Radhagovinda Basak, The 

Varendra Research Society of Rajshahi in Bengal has dis- 

! covered numerous inscriptions both onfstone and copper which 

. ^ throws a good deal of new light on the history of Eastern 

^ India. The grants mentioned above prove the existence of 

two new dynasties of kings of Eastern Bengal, one of which was 

totally and the second practically unknown to us. All stu- 

dents and lovers of Epigraphy and Ancient Indian History 

ought to be grateful to the Varendra Research Society and its 

E prominent members for their continued effort in this direction 
(5 which has certainly enriched the store of our knowledge 

The Rampal grant of Sri-Candra was discovered 

$ Basak and is now in the Museum of the Varendra Re 

= Society at Rajshahi., It has been edited by its discoverer in the 

Epigraphia Indica. The Belava grant of Bhojavarmman was 

however discovered by another gentleman and is now deposited 

in the Dacca Museum. It was edited more than once” before 

its publication by Mr. Basak in Zpigraphia Indica. Both 

grants however were issued from the royal capital of 
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Sri-Vikramapura and the object of both inscriptions were to 
record grants of lands in the same district, i.e., the bhukti of 
Pawndra. We have had as yet no reason to suppose that the. 
Sri-Vikramapura-samavasita-jayaskandhavara mentioned in 
both grants referred to two different places. There is also 
no reason to suppose that this place is different from: Vikrama- 
pura in the Paundravardhana bhuhti mentioned in the 
Madanapada grant of ViSvartipasena,' the Edilpur grant of 
KeSavasena* or the Tarpandighi grant of their father 
Laksmanasena.® The bhukti of Paundra is also no doubt the 
same a® that mentioned in the Damodarapur grants of 
Kumaragupta and Budhagupta * and in the Bangarh grant of 
Mahipala I,’ the Amgüchi grant of Vigrahapila JIT,’ and the 
Manahali grant of Madanapala.“ The same name is to be 
found in the Barrackpur grant of Vijayasena* and the 
Madhainagar’ and Anulia '? grants of Laksmanasena. We 
have therefore in the Rampal and Belava grants conditions. 
which are very favourable to a palwographical enquiry. Both 


inscriptions are incised on copper and record grants of land in 


the same district or bhukti, both grants were issued from the 
same place, while the findspots of both plates lie in the ding 
district, the distance between both probably not, exceedi 


one hundred miles 
While editing the Belava grant of Bhojavarmman, Mr 










of the eleventh century A.D.” 7 but about the Rampal grar 
Sri-Candra Mr. Basak states that “the characters of the in- 
scription belong to a variety of alphabets used in the eastern 


ng. > (old series 1896), Part I, p. 13 
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9 Epi. Ind., Vol. XII, p. 0 
* Ibid, Vol. XV, pp. 113-45 * Ibid, Vol, XIV, p. 327. 
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" part of Northern India in the  eleventh and twelfth 


centuries,"' A comparison of these statements shows that 
Mr. Basak considers the Rampal grant of Srt-Candra to be ° 
slightly later in date than the Belava grant of Bhojavarm- 
man. None of these two grants bear datesin any era. The 
Belava grant is dated in the year 5 of the reign of Bhoja- 
varmman but the Rampal grant omits even the regnal year of 
Sri-Candra. The positions of these twp records in the chro3o- 
logical scale can therefore be determined only by a detailed 
paleeographical examination. 

Let us, in the first place compare the characters of the 
Belava grant with those of the Rampal grant in order to find 
out which inscription is older. Among vowels a, à, and w are 
to be found in both inscriptions. Only one type of a is used 
throughout the Rampal grant. 

Thisis the proto- Bengali type which consists of a horizontal 
line, from the right end of which a vertical straight line, 
slightly longer than the horizontal line in length, is drawn 
downwards. From the left end of the horizontal line a 
tangential stroke runs downwards to the right, thus forming 
an acute angle with the horizontal line. From the right end 
of this tangent hangs a comma-shaped stroke, which differen- 
tiates the proto- Bengali type of « and its derivative the initial 
à. Now,a slightly curved line joins this comma-shaped line 
to the lower end of the vertical straight line at the bottom of 
the letter. Finally we have a little arrow-head or an 
extremely small solid triangle at the lower end of the vertical 
straight line. Compare the forms of «in arccanam (ll. 4-5) ; 
avapa (l. 12); a-cafabhata l. 25); a-kiicit (l. 26). Coming 
to the Belava grant we find that we have two different forms 
ofa. In these two forms the vertical and horizontal straight 
lines, the comma and the line connecting-the comma with the 
lower end of the vertical straight line are present,- but the 
line joining the left end of the horizontal straight line with 


१ Ibid, p. 137. 
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the comma has partly disappeared and the arrow head or the 
little solid trainzle at the lower end of the vertical line has 
changed its shape. The differentia between the two forms of 
this vowel in the Belava grant consists in the form of this 
pendant to the vertical line, In form (a) the triangle has 
widened and is in fact an equilateral rather than an isosceles 
triangle and it is no longer solid. But in form (5) the 
appendage has ceased to be a triangle as its apex has opened. 
This opening has caused one of the sides of the triangle to 
coalesce with the curved line which joins the comma-shaped 
curve with the lower end of the vertical straight line, 
Examples of form (a) may be found in abhavad (l. 10), 
antaranga (l. 31) and ahani (1l. 46) while examples of form 
(b) are to be found in arghah (1. 6), adhahpattana, asta 
gaccha (l. 27), anyāmsca (l. 34), a-cadabhada and a-kiücit 
(1, 40). 

Similarly in the case of &, which is but a derivative form 
of a, we find the arrow head or the solid triangle at the lower 
extremity of the vertical straight line in the form used in 
the Rampal grant; cf. adharo (l. 9) and aksepta (l. 36). 

In both of these cases the line joining the left end of the 
horizontal straight line is present. But in the case of the 
Belava grant we find that this line has partly disappeared and 
we have two different forms as in the case of a, according to 
the change in the form of the appendage to the lower end of 
the left vertical line. Form (a), where we find a triangle 
which is no longer solid, is to be found in &@-candrarkam 
(1, 47) while form (5), where the appendage has ceased to be 
a triangle on account of the opening of the apex, is to be 
found in the asit (11. 20-21) and apnavàn (l. 41). 

Only one form of the initial short i is to be found in the 
Rampal grant which consists of an arrow-head on the top with 
two small circles, side by side, below it; cf. it-iva (l. 6); iti 
(il. 34 and 38). The form used in the Belava grant is slight- 
ly different. In this form a small curved horizontal stroke 
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has been added just below the space between the two circles, 
cf. iva (l. 11); iva (l. 12); iti (1, 23) and iha (1. 95). 

The initial form of no other vowel is present in both 
grants so we may begin with the consonants. Remarkable 
difference in forms is not to be found in the letters of the 
first two vargas. In /a the difference lies in the length of the 
straight vertical line which drops downwards from the right 
end of the short horizontal line at the top. In the Rampal 
grant this is the form in all cases. But this vertical line 
to the left has almost disappeared in the Belava grant, cf. 
pataka (l. 29), mahaksapatalika (ll. 31-32) and catta bhatta 
(1. 35). 

The very rare fia occurs twice in the same line in the 
Rampal grant. 'The form is the time-honoured one of the 
Maurya inscriptions, i.e. perfectly round, cf. pithikasu and 
pathitah (1. 5). But the form of this consonant in the Belava 
grant is quite different. Here for the first time in the history 
of the evolution of this letter its form is not a perfect circle. 
Rather it is now ellipsoid in shape which is significant, cf. 
pithikavitta (1. 30). 
| In ta, which is of the late Nagari form, we find very 
little change. In both grants the right vertical line of this 
grant has become a perfect straight line. In one or two 
cases only the later or Bengali form occurs in the Belava 
grant, cf, tatah (l. 4) ; ikshatu (l. 5) and tasya (l. 20). रे 

Greater divergence of forms is noticeable in tha. In 
the Rampal grant we have two different forms; (&) the 
Nagari form in which the loop in the upper part of the letter 
opens very slightly at the top, with a distinct serif on the 
left upper limb; cf. atithibhis (l. 9); but in two other cases 
we have the proto-Bengali form, cf. yatharham (l. 22) and 
yatha (l. 23) but in both of these cases we have a long 
straight line as the top stroke. Inthese forms we find that 
distinguishing feature of proto-Bengali type, which is the 


opening of the lower part of the upper loop, but in both of 
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the examples cited above the opening. is hardly per- 
ceptible. In comparison with these forms the form used in 
the Belava grant is very late. The upper loop has ceased 
to exist and the long top stroke entirely disappeared, ef. atha 
(1, 10); prithuw and prathayan.(l 13); prathama (1, 16); 
yatha (l. 36 and 37). In another case the form of this 
consonant is stil later, cf. gathabhih (l. 23). In this case 
not only the upper circle or loop has ceased to exist but the 
lower loop has also opened at the top thus making the evolu- 
tion of the Bengali form complete 

There is a good deal of difference in da. The form used 
in the Rampal grant in all cases is a peculiar one in which - 
there is a curved projection upwards in the back of the letter 
which is always absent in the form used in the Belava grant 
in all cases. 

Considerable difference of form is also noticeable in dha, 
which in the Rampal grant consists of the ancient Gupta form 
with the apex slightly opened but which in the Belava grant 
resembles the modern Bengali forms almost completely. 
Here the curved line on the left has a straight line on its top 
running tangentially tothe proper left. In some cases the 
opening of the apex of the letter is visible such as the form 
in adhahpattana (l. 27) but in some cases there is no opening 
at all, e.g., sutradharah (l. 6). This form is the complete 
modern Bengali form with the exception of one detail which 
is the angularisation of the curve at the back of this letter. 

In na, in all cases, the line which joins the loop or circle 
in the left lower part of the letter with the vertical straight 
line on the right is not long or distinct, in the case of the 
Rampal grant but in the case of the Belava grant this line is 
a distinct curve, longer in comparison with that in the forms 


used in the Rampal grant, 
In the whole of the pa-varga noticeable change is to be 


found in tbe last letter ma. ‘The principal difference between 


this form and the later Gupta form lies in the shortening of 
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the breadth of the letter, thus making the acute angle at the 
bottom more prolonged. 

The sharp upward projection on the back, which is 
noticéable in the case of da, is also to be found in all cases of 
ya in the Rampal grant. But in the case of the Belava grant 
this projection on the back is altogether absent. 

The form of ra used in the Rampal grant is the archaic 
one with the solid wedge or arrow head at the lower end 
of the vertical straight line but the form used in the Belava 
grant is much later. In the latter case the wedge is no longer 
solid and it has widened at the top, thus becoming a triangle 
in the lower part of the letter. 

Two different varieties of the palatal sibilant are to be 
found in the Rampal grant. Variety (a) is the looped form 
which occurs in the majority of cases; cf. visala (l. 4) and 
the other, type (5), is the later form invariably used in all 
eleventh and twelfth century records in north-eastern India, 
cf. varhée (l. 4). One important detail has to be noted in this 
connection. Out of all clear and legible instances of the 
oecurrence of the palatal sibilant in this grant, the later form 
has been used in ten or eleven instances only, cf. variée (1. 3) ; 
879०४ (l. 4); anéuh (l. 6); aéaye and disam (1. 9); yas 
and ériyam (l. 10); érih (1. 11); $ubhe (l. 12); and disam 
(1. 14). In all other cases the looped form of éa has been 
used. ‘The facsimile of the reverse of the Rampal grant, 
which is reproduced in the Epigraphia Indica, is not distinct; 
but so far as the facsimile is legible, the later form of éa 
does not appear to have been used atall, after the fourteenth 
line of the grant. Saofthe second type is used in almost 
all cases in the Belava grant. 

Only one form of the medial sibilant has been used 
throughout the Rampal grant. In this form we find that the 
breadth of the upper part of the letter is less than that of the 
lower part and there is no acute angle in its lower extremity, 
where the right and left limbs of the letter join. In the 
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form used in the Belava grant we find that the breadth of 
the upper and iower halves are equal and there is a well- 
formed acute angle in the lower part of the consonant. . 

A difference in the width of the upper and lower part of 
the dental sibilant is also noticeable in the Rampal grant but 
in the forms used in the Belava grant the lower part is much 
more wide in comparison with the upper. 

In the case of the aspirate we find that two different forms 
were used in the Rampal grant. The first of these types (a; 
shows a very well-formed acute anzle in the lower part and 
a broad curved back in the place of the upper angle, cf. mahisa 
(l 20). Inthe second form we find that the curve in the 
back is more pronounced, the acute angle at the bottom on the 
left has disappeared and its place is taken by a short vertical 
pendant to the curve, cf. mahasarvvadhikrta (l. 19). This is 
the form used in the Belava grant. In the Rampal grant 
form (b) predominates over form (a) as in the obverse out of 
thirty-one cases we find that form (a) has been used in thir- 
teen cases only and form (७) in the rest. 

Let us now compare the alphabets used in the Rampal 
and Belava grants with those of some other copper plate 
grants discovered in Bengal in order to determine their age. 
Unfortunately for us very few copper plate grants found in 
Bengal are dated in any known era and consequently we are 
obliged to fall back upon inscriptions the dates of which are 
known only with some degree of certainty. Let us take for 
example the Bangarh grant of Mahipála I, which was dis- 
covered in Bengal proper and which recorded the grant of 
some village in the Paundravarddhana bhukti which is the 
Paundra bhukti of the Rampal grant as the upper limit and 


the Tarpandighi grant of Laksmanaseaa which also was dis- 


covered in Bengal proper, recorded a grant of land in the 

Paundravardhana bhukti and was moreover issued from the 

victorious camp of Vikramapura whence the Rampal and 

Belava grants were issued, as the lower limit. The dates 
28 
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of both of these grants are certain within a fixed limit. Thus 
we know from the Tirumalai inscription of Rajendra Cola I 
that he was a contemporary of Mahipàla I. and we know from 
the Sarnath image inscription of V. S. 1083-1026 A.D. that 
Mahipala I lived in the beginning of the eleventh century 
A.D. Then again, there may still be some difference of 
opinion about the date of Laksmanasena but I think nobody 
would deny that Laksmanasena, son of Ballilasena was alive 
and ruled in the twelfth century A.D. The difference of 
opinion in this case lies in the selection of the particular 
decade of the twelfth century when Laksmanasena began 
to reign. 

A general comparison of the Alphabets used in these four 
inscriptions shows that the alphabet of the Rampal grant is 
more closely allied to that of the Bangarh grant and that of 
the Belava grant to that of Tarpandighi. Turning to details 
we find that :— 

(1) In the case of initial forms of a and a, type (5) of the 
 Belava grant has invariably been used in the Bangarh as well 
as the Tarpandighi grants. In the case of the Bangarh grant 
we find that in all cases of a and à, type (b) has been used 
e.g., angaraksa (l. 36); abhitvaramana (1.40); acháta (l. 44); 
akiüchid (l. 45); achandra (1. 46); ato (l. 50); apaharane 
(L 51); ajia (1.52); aksepta (1. 57). As the form of a and 
à used in the Rampal grant is not to be found in the Bangarh 
grant and later inscriptions we must seek for them in inscrip- 
tions of an earlier period. Here we are faced with another 
dificulty. No inscriptions on copper plates, the date of which 
is either perfectly or imperfectly known, which record a grant 
of land in the Paundra bhukti and which can be definitely 
assigned to the period before the reign of Mahipila I have 
been discovered in Eastern Bengal. In the absence of such 
records we have to fall back upon the Bhagalpur grant of 
Mahtpala’s ancestor Nürüàyapapüla. This grant was discovered 
almost on the border of Bengal proper and we find that here 
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in all cases the forms of a nnd à are exactly similar to 
those used in the Rampal grant, cf. @ripsyante (1. 18); 
anala (1, 22); abhileoromana (1.35); anyaiméca (l. 36); 
anavadya (l. 40); achata (l. 42); akinchit (1. 42); aksepra 
(1. 48). 

The primitive i of the Rampal grant is not to be found 
in the Bangarh grant, where the small curved horizontal line 
noticeable in the lower part of the form used in the Belava 
grant is to be found in all instances. The form of the Rampal 
grant is however used in all cases in the Bhagalpur grant, 
cf. ifi (1. 47) ; iti (1. 50); idam (l. 53). 

The form of /a which we find in all cases in the Rampal 
erant is not to be met with in any case either in the Bangarh 
grant of Mahipala or the Bhagalpur grant of Narayanapala but 
it is used in all cases in the Khalimpur grant of Dharmma- 
pala, cf. Vapyata (l. 6). | 

In the case of tha form (a) or the Nagari form is used in 


all cases in the Bangarh grant. Form (^) is altogether absent. - 


The peculiar hunchbacked da of the Rampal grant is al- 


together absent in previous inscriptions but the angle in the. 


back is present in all cases in the Bangarh grant. 

The form of dha used in the Rampal grant is also to be 
found in earlier inscriptions. The Bangarh grant shows a 
type in which the upper part has not opened as yet. The 
opening of the apex is noticeable in some cases only in the 
Bhagalpur grant of Nürüyanapüla, cf. sandadhanah (l. 2) 
Sri-Dharmmapüla (1. 7). Besides the Bhagalpur grant no 
other copper plate grant but the Rampal one shows the use of 
this form dha. 

The curved projection in the back of ya is noticeable only 
in the Rampal grant. A similar projection is to be found on 
the back of cha and da. The form of ra used in the Ram- 
pal grant is used exclusively in the Bangarh grant of Mahipala 
I, the Bhagalpur grant of  Nürüyapapüla and even the 
Khalimpur grant of Dharmmapala. 
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Type (a) of the palatal ga used in the Rampal grant is not , 
to be found in any case in the Bangarh grant where type (b) 
is used in all cases. Type (a) however is used exclusively in 


"the Bhagalpur grant of Narāyaņapāla as well as in the 


Khalimpur grant of Dharmmapala, 

The form of the medial sc used in the Rampal grant is 
not tobe found in the Bangarh grant, cf. sagarttosarah (1, 44). 
The same word occurs in the Rampal grant (1. 25) and here 
the medial sais slightly wider in the lower than in the 


upper. The same word occurs in the ‚Bhagalpur grant of 


Narayanapala (l. 42) and we find that there is no acute angle 
at the bottom of this letter which is clearly noticeable in the 
case of the sa of the Bangarh grant and that the width of the 
letter is greater in the lower half than in the upper. 

Only form (a) of the aspirate used in the Rampal grant 
is to be found in the Bangarh and earlier grants. 

If we turn to the alphabet used in the 'larpandighi 


" grant of Laksmanasena we find that there is very little 


affinity between it and the alphahet of the Rampal grant. 
Forms of a, à, i, fa, tha, da, dha, ya, ra, $a, sa and ha are 
quite different. The general ductus of the script too differs 
a good deal. The alphabet of the Tarpandighi grant however 
shows a marked affinity to that of the Belava grant. 

All initial forms of « and @ used in the Tarpandighi 
grant are similar to type (4) of « anda used in. the Belava 
grant, cf. amritátmanah (l. 5) and ananda (l. 3). The form 
of the initial i also is exaetly like that of the Belava grant, cf. 
iti (l.53). Among consonants the forms of the following 
letters are similar to those of the Belava grant :— 

(1) ta—ef. koti; kir (l. 7). (2) ta—the later form 
used in three instances only in the Belava grant, viz. tatah 
(1. 4), iksatu (l. 5) and tasya (l. 20) is used inall cases in 
the Tarpandighi grant. (3) tha—the later proto-Bengali 
form used in the majority of cases in the Belava grant is not 


used in the Tarpandighi plate but the later Bengali form used 
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in gathabhis (l. 23) of the Belava grant is used in all cases in 
the Tarpandighi one. (4, da—ef. samudayanti (1. 5). (5) 
dha—cf. indrayudham (l. 1). (6) ya—cf. indrayudham (V. 1). 
(7) ra—cf. na@rayanaya (l. 1). (8) 4a—ef. siromala (ìl. 2). 
(8) Sa—cf. visa (1.8). (10) sa—ef. sita (1. 2). (11) ha—cf. 
nihitah (l. 2). Later forms of ha are used in the Tarpandighi 
grant side by side with that to be found in the Belava grant, 
cf. hata (1. 4). | 

The foregoing analysis of the alphabets used in the 
Bangarh grant of Mahipala I, the Rampal grant of Sri-Candra, 
the Belava grant of Bhojavarmman and the Tarpandighi 
grant of Laksmanasena leads us to the following conclusions 
regarding their proper place in the chronological scale :— 

(७) That the Belava grant of Bhojavarmman is slightly 
earlier and the Rampal grant of Sri-Candra very much earlier 
than the Tarpandighi grant of Laksmanasena. 

* (b) That the Rampal grant of Sri-Candra is earlier and 
not later than the Belava grant of Bhojavarmman 

(c) That the Rampal grant of Sri-Candra is earlier than 
the Bangarh grant of Mahipàla I 

(d) That the Rampal grant of Sri-Candra is either 
contemporary to or very slightly later than the Bhagalpur 
grant of Narayanapala and consequently the alphabet used 
in it cannot be accepted as that * used in the North Eastern 
India in the eleventh and twelfth centuries,” ' 

The date of Bhojavarmman can be fixed independently : 
from the synchronisms of his grand-father Jatavarmman, 
who was a contemporary of Karnna, king of Dáühala* and 
Divya the Kaivartta king of North Bengal who was vanquished 
by Ramapala. The last decade of the eleventh or the first 
of the twelfth century A. D. would be the proper period of 
the Belaya grant and this date is quite in agreement w ith 

t Epigraphia Indica, Vol. XII, p. 137 


Memoirs of the Asiatic Society of Bengal, Volk V, p. 58. 
Ibid, Vol. 111, p. 15; Vol. V, p. 85, 
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the deduction of the palseographical analysis that it is slightly 
earlier than the Tarpandighi grant of  Laksmapasena. 
Consequently it is now apparent that the Yadava dynasty of 
Vikramapura in Eastern Bengal were ousted from their posses- 
sions either by Laksmanasena or any of his two immediate 
ascendants. The Rampal grant ou the other hand proves 
that three generations of kings of the Candra dynasty ruled 
in Vikramapura in Eastern Bengal before Mahtpàla I or even 
before Narfyanapala. The Tirumalai inscription of Rajendra 
Cola I mentions a king of Eastern. Bengal named Govinda 
Candra who was defeated and forced to quit his elephant 
after his defeat by the former. The evidence of the Rampal 
grant of Sri-Candra combined with that of the Tirumalai rock 
inseription proves that Eastern Bengal was under the rule 
of the Candra dynasty for more than a century before the 
time of Mahipala I as we have four generations of kings of 
this dynasty including Govinda Candra. Consequently we 
can now admit safely that East Bengal was not included in 
the territories of the Palas of Bengal in the tenth century 
A.D. The Candras most probably obtained possession of 
East Bengal by ousting the Khadga dynasty whom we know 
from the Ashrafpur grants. "The previous history of this 
country is uaknown but it is quite possible that Eastern 
Bengal did not form a part of the Pala Empire before the 
days of Mahipala I. 


i Epigraphia Indica, Vol, IX, p. 232. 





NAWAB SHAIFTA.* 
LALA SRI RAM SAHEB, M.A., DELHI. 


The nightingale of the boughs of eloquence, the bulbul 
of the garden of elegance, expert in science and art, the 
knower of the mysteries of language, an estimable master, the 
exalted Haji Nawab Mustafa Khan Bahadur, Shaifta, 
deceased, was a nobleman of Delhi and  Jagirdar of 
Jehangirabad, District Bulandshahar. His father was Nawab - 
Mustuza Khan Muzaffar Jang Azimuddaula Sarfarazul Mulk. 
Such was his rank in the royal court and thus was he known. 
In the time of Shah Alam IL, he was a Jagirdar of Palwal 
and other villages. Nawab Mustafa Khan Shaifta owing to 
his family rank, was one of the honoured nobles of Delhi. 
But this full moon of perfect beauty added fresh lustre to 
the shining shield of his exalted father through his princely 
gifts and personal attainments. The dutiful son, did not only 
make the name of his father, but the name of his 
whole family, illustrious through his perfection and 
straightforwardness. In his very childhood like the children 
of all noblemen, he got opportunities of having the 
company of highly educated persons and therefrom 
he filled his skirt with roses (in other words, he fully took 
advantage of the golden opportunity that offered itself to him 
in his childhood). And accordiag tothe prevailing custom of 
the time, he did not rest satisfied merely with perfecting his 
Arabic and Persian studies, but also attained such proficiency 
in the oriental sciences and arts that such an acute critic and 


७ This ७७७४४ was written originally in Urdu and has been translated by Syed Amir Ali 
M.A. The translation strives to bring out the flowery rhetoric of the original.—I. J, 5. T. 
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able writer as Mirza Ghalib would not have shown his composi- 
tion to another person without first reading it out to him and 
getting his plaudits and approbation, nor would he have 
before doing this, entrusted it to anybody for publication, 

A great part of Shaifta's life was passed at Jehangirabad, 
Delhi and Meerut. In the Urdu language his position was 
that of being a master and disciple of the pride of the later 
ones, the head of the lyricists, Hakim Momin Khan Momin 
Dehlavi. And with regard to his poetical compositions in 
Persian, he used to get them corrected by Mirza Ghalib. 
During the whole of his stay at Delhi, he used to hold poetical 
assemblies, He used to be a stately pillar of the graceful 
companionship of Mirza Abdullah Khan Ghalib, Mufti 

‘Sadruddin Khan aAzurdah, Mowlana Sahbaji and Myyari 
Rakhshan, God had made Nawab Shaifta educated in every 
way. The wealth of good birth and noble origin, the wealth 
of knowledge, the wealth of the world, the wealth of children, 
what thing was there which he did not happen to possess? 
Of the three sons, the eldest Nawab Md. Ali Khan Rashki 
was a distinguished and happy noble man. For some time the 
Nawab Sahib acted asa member of the Council at Rampur 
State, and afterwards he was nominated a member of the 
Council of the Governor-General for passing laws and regu- 
lations, as a representative of the United Provinces. The 
very pure, learned and intelligent second son, Nawab 
Naqshband Khan Majnun, did not see even the full spring 
season of the garden of his youth, when from the cruel hand 
of fate, that trims all the flower trees in autumn, he got 
levelled to the earth, and made one with it. His daughter 
was betrothed to Khan Bihadur Ghulam Md. Hasan Khan, 
formerly Sub-Registrar of Delhi. The third son Nawab Md. 
Eshaq Khan, after entering the Indian Civil Service, went 
on getting promoted to higher and higher posts, till at last he 
became a Sessions Judge. For some time he acted as the 

| Prime Minister (Madarul Maham) of Nawab of Rampur but 
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reverted to Government service again, retired on pension, and 


* finally accepted the exalted position of the Secretary to the 


Aligarh College. He was a large-hearted man with lofty 
aspirations and enlightened views. He used to behave 
affectionately towards the father of the present writer, and 
owing to old family connections, he would behave most 
affectionately towards the present writer too. During my life 
as a student Nawab Md. Ali Khan Rashki presented me with 
a summary of his writings, done by himself upon my 
soliciting him for it. 

Probably, at the initiative of Mirza Shahib, Nawab 
Mustafa Khan chose Mowlana Hali, for the tutorial guardian- 
ship of his sons and therefore do we find Mowlana Hali 
teaching Nawab Rashki and his brothers for several years. 
This connection was by no means a small reason for the pride 
and exaltation of Mowlana Hali because the daily companion- 
ship of the late Shaifta proved like an elixir for him. The 
late Mowlana himself used to relate this to us and from his 
conversation, we could catch the fire and enthusiasm that lay 
hidden in him for Shaifta. It has been the ancient custom 
of the unmannerly Fate that joy and sorrow, pain and pleasure 
should for ever go together in pairs. And no one is exempt 
from this revolution of the wheel of Fortune. How then could 
Nawab Shaifta pass his life contrary to this law of nature ? 
During the Mutiny the English magistrates held such wrong 
notions of him that his estates were confiscated. For several 
years he remained ruined and shattered by this calamity but at 
last in the end through the kindness of the Government his 
estates were restored to him and he then continued to pass his 
life with the same ease and comfort as before. It is not apparent 
from the odes (Ghazals) of Shaifta that his taste for poetry 
arose from his training as a poet. Rather it should be taken 
to have been a natural taste with him, and that the Eternal 
Distributor of Fate, gave him this inclination at the dawn 
of creation and put it in his very nature and temperament 
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and he was therefore created for this purpose. The generous 
Giver had of course endowed him with a very sound taste and 
a correct judgment. But his love for Momin Ghalib, 
Azurdah, and other eminent men of his time acted like the 
purifying chemical for gold. A correct taste, sagacity, 
weight and proper judgment permeate the very arteries of 
every one of his lines. When looked from the critical point 
of view it will be found that this expert in his art took to the 
grave the ancient trend of the Urdu tongue, for after the 
destruction of the royal houses of Delhi and Lucknow, the 
educated upper class lost all interest in the asiatic sciences 
and arts, and the learned experts in Persian literature re- 
mained in a condition of segregated loneliness. Slowly and 
eventually, all the delicate fancies, novelties, the strength 
and weight of words, the firmness of the constructions, the 
articulate beauty of the imagery, the purity of the thought, 
in short all those fine points that were necessary for Oriental 
poetry, and constituted its beauty, were forsaken by the 
poets, and hence now-a-days those qualities are seldom visible 
in the writings of the poets. Quite opposed to this, the atti- 
tude which the modern poets have adopted, and boast about 
its foundation lies in the elegance of speech and the sweet 
way of expression; and the famous masters of speech of 
Delhi and Lucknow, consider these to be a means to their 
claim for perfection. After Momin and Ghalib, Shaifta 
deserves a thousand praises and commendations. Shaifta has 
shown his power over speech in Persian also. He had the 
advantage of the guidance of the late Ghalib in Persian and 
his nom-de-plume was Hasrat. A long time ago the Diwan of 
Hasrat and his letters were published. According to the 
ancient writers even being a biographer of poets was a proof 
of the wide views and consisteney of the author. Hence, in 
pursuance of this principle, the famous poets of old, like Mir 
Sauda, Mustafi, Mir Hasan, Qaim, all wrote biographical 
sketches along with their Diwans, Then how was it possible 
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that the steed of the imagination of Shaifta should not have 
shown a marching proclivity in this field difficult to be 
trodden. He also followed the ancient masters, and compiled 
a book named Gulshan-i Baykhar, being a biography of the 
ancient and the contemporary poets, in which after an impar- 
tial critical survey of the writings of every poet, he appended 
with a nice taste some extracts from the works of each. Bat 
it would not be improper to remark here, that whatever 
writings and information of the poets he could obtain by 
even a slight effort, he jotted down in his book—no refined 
weighing of point and critical research are shown by him as 
a necessary condition in the collection. We can infer this 
from the mention he made of Nazir Akbarabadi; for at first 
he has written of him as a Shaikh, though he was a Syed and 
next he quoted aline from him and ascribed it to some 
Nazir of Benares, who was a pupil of Sauda, but by carefully 
going through the complete works of Nazir, one finds that 
the following couplet, 


Even dim sight can discern thee 
© shining moon ! 

The dazzling sun always remains 
wholly an eye (for seeing it) 


is not from the pen of Nazir of Benares but from that. of 
Nazir of Akbarabad. The opinion which Shaifta formed 
concerning Nazir, could have been so formed only by reading 
such ordinary poems of his as Atā- Namah (the Book of Flour), 
or Dal-Namah (the Book of Pulse); for he has characterised 
his writings as simple or common, which is not just. Rather, 
the truth is that Nazir of Akbarabad can be fitly called the 
Shakespeare of India. Even Dr. Fallon, the author of several 
Urdu and English dictionaries, and several other famous 
Englishmen, who were versed in Urdu, have accepted him as 
one of the best writers of Urdu poetry ; and the strongest 
proof is the fact that all his writings are replete with natural 
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beauties, moral and social pietures and his poetry is often 
worth looking ^t from the philosophical point of view. In 
portraying the beauties of the attractive scenes of nature and 
the hidden effusions of man, Nazir seems to emerge quite clear 
from the thorny bushes of similes and metaphors 10 whieh he 
apparently loses himself. Mir Qutbuddin Khan Batin of 
Agra, a disciple of Nazir, on feeling vexed by the book called 
it Gulshan-i Baykhizan by way of retort, In this work he 
tried to remove all the points of blame that Shaifta had 
brought against other poets. In this attempt Batin is also 
to a great extent guilty of injustice, and for this reason critics 
do not much esteem Batin's criticisms. 

Now I am going to point out the chief redeeming features 
and the niceties of some of the lines of Hazrat Shaifta. 
Acute crities of the art of poetry should carefully note what 
I say. The following lines (which are the opening lines) 
of Hazrat Shaifta stand in need of the special attention of 
people possessed of inner sight : 


No need for me to wait for wine or drum, 
I cannot reveal the secret so I feel helpless, shun. 


Among the Sufis it is tantamount to gross infidelity if 
one reveals the secrets of God. Whatever calamities may 
overtake the Sufis, it is incumbent upon them to remain with 
their mouths sealed. | 

The intoxication of the wine of Divine Knowledge and 
the strains of the music of Reality cannot unlock their hearts 
which are in the repositories Divine Knowledge and therefore 
that Great Secret remains eternally locked up. This very 
topic is described with unparallelled elegance and nicety by 
the pen of Shaifta. The purport of these lines is this: “I 
don't require either music or wine, so that from the exalta- 
tion derived from the one or the intoxication from the other, 
I may be led to reveal the inner workings of my heart to the 
public at large. But as a matter of fact I have not got the 
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permission to reveal the secret. If I did possess it, then 
without all these attendant things, I would have unveiled 
the Mighty Secret and thereby the eyes of the world and its 
ears would have seen and heard what effect Real Love 
produces, and what rank and position is granted to the true 
lover from the court of Love." A second couplet may also be 
here quoted :— À 


The old man of the tavern showed that much last night, 
That even the idea of the goodness of fancy did not remain at all. 


This couplet is also full of the same meaning. How and 
in what manner they reach the outsoaring and sublime 
heights of reality after attaining emancipation from the 


shackles of phantesms? The guide of the way has shown, 


such glimpses of Divine Reality that after seeing the great 
Artist, imagination refuses to travel to the work of art. The 
beauty and vision of the great Creator has emancipated us 
from the phantasmagoria of unrealities stretched before our 
eyes. 
God be praised! what an excellent subject to handle 
and how unique the interlinking of the lines. Note the wide 
applicability of the phrase “showed that much"; and the 
intellect feels astonished how and whence in these few 
words of this phrase such a vast extent of applicability lies 
concealed. So much for the mystic utterances of Shaifta. 
Now look at his compositions : 


Lam writing the condition of the fatigued soul. 
A severed vein is the thread of the ruler. 


The poet apparently sits down to write to his beloved 
the story of his fatigued soul. So he takes up a severed vein 
to serve him for a ruler, an instrument not infrequently 
used when’ writing has to be carefully practised. This is the 
apparent signification of the lines, but quite a different scene 
is presented to our inner vision when we work inwards and 
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gauge the inner import of the lines. Picture to yourself an 
impatient lover contemplating to write a letter to his beloved 
and he wants to acquaint the object of his love with the agony 
and anguish of patient waiting ; hence he prepares a ruler; 
and with a severed head flutters and manifests other signs 
of uneasiness consequent on his violent death : and this exces- 
sive post-mortem agony is well hinted at in the expression 
"n severed vein," and these violent convulsions after the 
beheading of every animal, is therefore not lost sight of by 
using the aforesaid phrase, ‘‘a severed vein." As rulers for 
such a purpose, it would be quite natural to make use of 
veins to make the threads thereof. Hence the graceful 
poetical conceit of making severed veins serve as threads of 
rulers. Hence he chose severed veins as proper threads for 
his ruler which is a unique one indeed when so constructed. 
Then he says that his life is restless and impatient through 
the pangs of separation and in proof of his impatience he 
adduces the fact that appeals to sight, vis., that he has made 
a severed vein the thread of his ruler which he is employing 
for writing the letter. A second point that lies hidden is this 
that a lover always becomes lean and thin from separation and 
a proof of this also lies in the thread of the ruler, or in other 
words I have become so lean in separation from thee that I 
have become a mere thread like the thread of the ruler, 
I now quote a clear and simple couplet :— 


(My) yearning is today impatient 
And yet the promise (of union) is for the day of judgment. 


Though this is an ancient and worn-out topic, yet the 
beautiful interlinking of words from the pen of Shaifta has 
rendered it quite new. In the eager desire *o see the beloved 
this yearning or craving every moment knocking at the 
weakened mind that the meeting with or visit to' the object 
of love should take place anyhow immediately, but the be- 
loved, of course, always postpones it till the morrow in the most 


* 
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heartless fashion. This morrow that never reaches the state 
of actuality is nothing less than the Morrow of the Day of 
Judgment. Now to what state must the heart be reduced 
by waiting endlessly and all in vain for the moment of union 
with the beloved, which never comes, can be properly under- 
stood and appreciated only by those whose hearts have long 
suffered deeply under similar circumstances. What 1 had 
in view here was to draw attention to the chaste language 
used. Briefly speaking, the writings of Shaifta are a store- 
house of universal comprehensiveness, 80 for the benefit of 
the reader I append below some quotations from the Diwan 
of Shaifta which will show the internal and external beauties 
of his style and ornamental composition. 


l. When I said (to him) “ Don't be a mate of strangers; ” 
Then he replied with a wrinkling brow, 
* [t is impossible (to obey); 
If he is angry with me, then this also does befit him 
But Shaifta 1 cannot be angry with him." 


HL 
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Let death now come so that my honour might remain ; 
He bas gone into mourning on the death of the enemy. 


3. Even after getting entangled, the same budding out (i. e. enjoyment) 
क of the heart is present, 
What a nice network have the life-bestowing glances woven, 
He went on calling the eternal injustice as an improper joke, 
(When) Shaifta was lost, in admiration of some delicate intoxicated one. 


4. For what purpose are these words of graceful speech ? 
Has any fresh crue!ty again come back to memory ? 


5. That rose-bodied idol (of my heart) came on the grave, 
For once my dying bas proved (to have been not all in vain). 


6. I offered him gratitude for his cruelty instead of complaining and 
came back ;— - 

How could I help it? Whatever lay within my heart came out on 

my tongue, 
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Alas! the taste for oppression did not give me any rest, 

Even if the heart got emptied of pain, then the mind felt tired, 

You are dying but during your life-time your desire will be realised, 
If Shaifta, that oppressor embarks upon his contradictory career. 


It made the beloved feel deprived of even seeing the fun, 
What was this (alas!) that sudden death produced. ` 


Don't compare the valley of Najd with Delhi, 
(For) that was the desert of Majnun and this is my desert, 
Neither he came home, nor did he accompany my funeral, nor did 
| he visit (my) grave, 
Pity! A thousand pities! not even one of my desires got fulfilled. 


So much was my work done in the beginning of love, 

He is asking of the angel of death, about his ending 

O Shaifta, even if he grant some one the power of bearing a kiss, 
Here the taste for abuses has finished its work. 


He would ehapt music in some stranger's house, but when? 

Then only, when 1 won't be able to utter a single note, 

I desire only for publicity, what do I care for ill-reputation, 

Here, I am alive in the hope of the night of union, and there 

Every morning it is hoped I sha'n't live up to the evening, 

The evening even after reproaches demands a kiss, 

(For he) won't be wiped out by the effect of the taste for reproaches. 


Everything is his :"but speak the truth, O messenger, 
Do I tamper with facts, of my own initiative, 

Please inform me what in your condition, 

For Shaifta, no one grumbles without sufficient reason. 


His hand alas! never reached up to the skirt, 

That hand which had transformed the pocket into a skirt, 

Let it be the fault of the tire-woman but the whole toilet is there, 
Did she make her glance also artful, 

You should not have disclosed your love to him, Shaifta ;— 

What is this you have done? You only made even the friend an enemy. 


If there be no devotion, it does not matter, there is no reason for 
disappointment ; 

mee is the oceasion of magnificence of the Magnificent Being tied 

or restricted to a cause ; 
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O impatient soul, a little more of patience is required, 
Undoubtedly the gusts of the spring breeze would blow there also. 


By showing just a little consideration for me, 
He went on vaunting his own superiority the whole night. 


Whose remembrance made me forget all, 
How can 1 forget remembering him ? 


What shall I do, even if thou dost not come up to me ? 
I remain away from all only because of thee. 


He can come a hundred times in my power, 
But I myself am not within my own powers ; 
I got trampled upon as an enemy, 

During the frequent comings and goings. 


If I am slow in understanding things, then I am all the less involved 
in disturbances ; 

I am much better in my acts of foolishness than in all the acts of 
wisdom. 


The lamp of love, specially so reserved, has alas so done it, 
That they all burn me—both my relations and others. 


There are rumours aíloat as to the efficieney of the sight of the sore 
throat, 

Or in other words, there are rumours afloat as to the kindness of the 
friend to me. 


He had grown angry by being called Laila, 
Hence I have intentionally become a lunatic, 
If I say (to him) “ don't mix with strangers," 
He replies, “ Am I faithless then ? " 


mes 
T. 23 4 


= 223. 


28, 


2 $ 


25. 


26. 


2 7 Ll 


> 


k 
i T १ 





NAWAB SHAIFTA 


When the old one of Canaan saw me a lover (even) in my (early) 
youth, 
He said (compassionately), ** vou ought to have passed (at least) 
enjoyments," 


Alas ! he wakes up in the desire for the meeting of enemies, + 
And in the contemplation of whose eyes, I have no sleep. 


Helplessly I (am) silent, and he (is) in rage, 

And all the power possessed by me was used in restlessness, 

When you have accepted kisses, then give up counting, 

For perchance it may so happen that quarrel as to the number 
(thereof) might arise. 


To-day also thou forbiddest wine, O virtuous man, 
Does not the Id, appear as Jd to thee. 


Life should prove a burden when there be such variation in 
understanding : 
I call it * Death”, what you call “Shame”, 
He says, “ What a misunderstanding ? " on hearing complaints of 
“ Oppression ", 
I only practise coquetry, and you call it “ Cruelty”, 


Wailing and lamentation (are) ineffective, the yearning for 


improvement (is) ineffectual, 
Who can conduct my huntsman up to my nest ? 


I cannot bear that pain he caused to (my) friends, 

So, I should like to die in such a place that none may know of it: 
His connection makes me feel further impatient, 

If there be no outburst there, then there would not be even this 


i much here, 
I want such a ing as may upset the world, 


But the condition is that it may have no effect on me. 
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I have heard something of a floating rumour about Shaifta to-day, 
But may God so will it that it may not prove true 


There on the breath of the morning breeze lies the gratitude for 
reaching there, 


. Because for the sake of my letter, he is willingly ilying, 


What an oppression ! he, because of whom the disease is due, 
Says, “ If he lives, let him ;—if not, not! What power can control 
destiny ? " 


O Shaifta I am an old man of the way in this art, 
Though my age now is only of twenty-one years. 


Though I hanker to meet you, 
Yet I do not possess a yearning to see you. 


When the taste for enjoying companionship gets confirmed, 
Then how can the book remaiu under the arm * 


Now he has begun to oppress strangers, 

He has been instructed (and warned) by my death 

The flash of meaning has begun to be visible, 

This form has been produced by constantly drinking wine. 


That Shaifta whose austerity is so much braited about, 
How shall I say it, in whose house I saw him last night! 


Shaifta is that, who his whole life, 
Practised religion and virtue, 

But finally he became a wine-worshipper, 
Which is one aspect of Hie Greatness. 


A half opened eye ( i.e., half a glance) is enough for killing me, 
Do nothing at all, only watch and smile. 
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Shaifta, although you have travelled a good deal, 
Yet, do grace the tavern also sometimes with your visit, 


Why should he feel vexed on being called cruel, 
If he at all consider cruelty as something good? 


Don't consider a favour as a favour, if it be bestowed out of 
selfishness ; 

Don’t consider tyranny as tyranny if it be inflicted for the purpose of 
testing only ; 

Keep a fairy in the lap or a Houri on the knee, 

My heart is fit for the stone of thy door: 

The stories of one’s love are true, but just a little bit, 

1 indulge in exaggeration, too, for embellishing a narration. 








FAITH AS IN BUDDHISM. 
B. M. Barua, M.A. D.Lrr. (LoNp.), 
Professor af Pali, University of Calcutta. 


In the Pali Abhidhamma Books the term faith (saddha) 
Bodas has been defined thus: “ The faith which 
cni gon defni- on that occasion is a trusting in, the pro- 
fessing confidence in, the sense of assurance, 

faith, faith as a faculty and as a power—this is the faith 
there then is,"' This definition obviously follows what Mrs. 
Rhys Davids aptly describes as “ the method of the diction- 
ary," since it is presented in terms which “mutually overlap 
in meaning, without coinciding.” * It is to be understood that 
the three terms—Faith (saddha), the Faculty (saddhindriya), 
and the Power (saddAhàábala)—are not exactly synonyms but 
are slightly different from one another in their connotation. 
This kind of specification implies a logical division, which is 
not rigid but flexible enough to allow one species of faith to 
pass imperceptibly into another that is higher. These so 
called species are but so many  * aspects and phases" 
which, when viewed psychologically, admit only of a differ- 
ence of degree, and not of kind. Faith in its specific sense, 
i.e., as distinguished from the Faculty and the Power, denotes 


‘ Dhammasafgans, 12, 15; VFibhaign, p.122: “ FG saddAG mddahand okappana 
ebhippasüádo saddhi saddhindriyam saddhabulag—idag vuccatí saddhindriyam." The above 
translation fa an extract from the Manual of Buddhist Psychological Ethics, by Mrs. Rhys 

* Manual of Buddhist Psychological Ethics, Introd., pp. ix-xx. 
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only a kind of blind or professed faith as distinguished from 
a realised one. 
The all-important diserimination of the three species of 
Faith could not be achieved in a day or two, 
— — and not until the 4th or 3rd century B.C. 
cra ioni py dern when a Buddhist school, the Hetuvadin, 
dre s sad keow- pressed home a clear-cut distinction. “ The 
average man of the world," they affirmed, 
“ possesses Faith but not the Faculty."' Inthe same vein 
they sought to maintain that knowledge was not within the 
reach of the average man." And in vain the ‘Theravada or 
Orthodox school contended for a difference of kind, logically 
considered. The latter appear to have conceded so far to the 
former that the uninstructed might possess practical wisdom but 
not knowledge in its higher technical sense. By knowledge 
the Hetuvádin meant the philosophic insight which consists 
in “analytic discernment, analytic understanding, ability to 
investigate or examine, the faculty of research, ete." Similarly 
he appears to have coneeded to the Orthodox elaim that the 
average man is ** capable of liberality...and so forth," but he 
is incapable of faith as a Faculty, and far more so, of faith 
as a Power, for these higher forms of faith are impossible 
without the understanding of the true nature of things. 
In the case of the untutored, faith does not come from 
knowledge but originates from hearsay or time-honoured 
religious tradition, That is to say, the faith of the average 
man is not what the Buddha himself termed “ the reasoned 
or rational faith " ( paññānvayā saddha). Thus the Hetuvadin 
effected a significant distinction between ordinary faith and 
philosophic. 


५ Hathavatthu, XIX. 8: * Natthi lotiyag saddhindriyng.” Here Lokiyag-puthuj- 
jananm, Mrs, Rhys Davids and Mr, Shwe Zan Aung translate lokiyag “ in worldly 
matters,” aeo the " Points of Controversy,” p. 942, 

* Op, cit, XX, 2: " N'atths puthujjanassa fidyam,” 

* The expression bas been quoted in the Atthasütini, p. 60. 
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We obtain from the Netti-pakarana, a work which ia 
RS I attributed to Mahakaccdina, a characterisa- 
of quM and parada tion of faith showing some i mprovement 
= on older Abhidhamma definition: “ The 
profession of confidence is the mark of faith and the sense of 
freedom is its target. "The absence of impurity is the mark of 
assurance and tranquillity of satisfaction is its target. Solici- 
tation is the mark of faith, and unflinching devotion is its basis. 
Steadiness is the mark of assurance, and faith is its basis." ! 
Mahákaccáyana's analysis of faith in the Netti is illus- 
The characterisation trated in the Milinda. Faith is characterised 
of faith inthe Milinda. by these two marks: (1) Sampasddana, 
tranquillizing in the sense of making the hindrances subside, 
and rendering consciousness clear, serene and untroubled; 
(2) Sampakkhandhana, leaping high in the sense of aspiring 
to attain that which has not been attained, to master that 
which has not been mastered, to realise that which bas not 
been realised. Further, in the Milinda faith is contrasted ina 
general fashion with the hindrances (nivaranas) of which 
Vicikiecha (doubt or perplexity) is one.” 
Buddhaghosa in his Aftthasalini, gives an account of 
faith which is mainly based on the analysis 
count of fuit in the Milinda. It is truly observed by 
He earlier concep Mrs, Rhys Davids that “ Faith is character- 
ised and illustrated (by Buddhaghosa) in the 
same terms and approximately the same similes as are used 
in the Milinda... That is to say, it is shown to be a state of 
mind where the absence of perplexity sets free aspiration and 
energy. It is described as trust in the Buddha and system.” * 


t Netti, p, 28: “ Okappanalakkhand saddhā, adhimuttipaccupafthüánü ca, Anivi- 


lalakkhago pasids sampasidanapaccupatthüno ca, Abhipatthiyanalukkhayd saddha, asan 
aveccadpasüdo padattháno, Andvilalakkhano pa sido, ftaaia sadd^à pudatthana yı As 


* Milinda-Pafiha, oil, Treackner, pp. 34-38, Tho Questions of King Milinda, S. B. E, 


XXXV, pp. 54-58, Saddhà uppajjamind nivarage vikkhambhe ty. 


क Atthaslini, pp. 119-120. 
*^ Mrs Rhys Davida; Manual of Buddhist Peychological Ethier, p. 14, f. n. १, 
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Investigating the matter a little more closely, we can say 
that his account of faith is in reality a synthesis of analyses 
found in all earlier Buddhist writings, inclusive of As$vaghosa's 
philosophical work—'*TAe Awakening of Faith" (Sraddhot- 
patti Sutra). 

He maintains on the authority of the Pefakopadesa that 
the antithesis of doubt is discursive thought. Following 
other older authorities he speaks of doubt as “ the contrary of 
belief, confidence, or faith." * “ Believing or professing 
confidence in is the characteristic mark of faith, and its 
chief function is tranquillisation or aspiration. Sudden 
spiritual elevation of mind or emancipation is its ultimate 
end, and its basis is the object of reverence for the condition 
of Sotapatti.”’* 

The Abhidhamma definition of faith assumes a popular 

character when it is re-stated in terms of 
,Bnddhaghosa's deS- Buddhaghosa’s Commentary: “Faith is a 
nition of faith which : - J 
is very similartothe trusting and taking refuge in the Buddha 
Bhakti, and other Jewels—the Doctrine and the 

Order. It is an act of believing in the 
sense of plunging, breaking, entering into qualities of the 
Buddha and the rest, and rejoicing over them." * Faith is 
the guiding factor of charity, morality and religion in the 
sense that it precedes all charitable, moral and spiritual 
instincts and dispositions." * Buddhaghosa refers elsewhere 
to faith (saddha) as transforming itself or deepening into 
devotion (bhakti) by repeated practices. Love (pema) 
is invariably associated with faith. The other element 


* Atthasálini, p. 165: "' Vicüro vicikicchGya(patipakkho) ti Pe fake vuttam." 

* A Buddhist Manual of Psychological Ethica, p. 4.4, f. n. 8. 

* Atthanilini, p. 1204 "Aparo nayo: Baddahanalakkhand aaddh& okappana-lakk hans 
va, pasüdanarasA....... pakkhandanaras& v&..... nkAlussiya-paccupatthán& adhimutti-pa- 
coupatthing vä, saddheyyavatthu-padatthing sot&pattiyaftigapadntthána vi.” 

* ळक, p. 145. Boddbháüdfni và ratanüni saddahati pattiyayati tí eaddha... Buddha: 
dinam gage ogthati bhinditv& viya anupavesati... pasidanti. 

* ळत, p. 120, saddhs pubbahgamé purecerika hoti. 
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which accompanies it is pasada, a sense of assurance, attended 
by serene delight out of satisfaction of a man's spiritual 
need,' 

Buddhaghosa's division of faith into four classes is a 

ESSA. novel feature in the Buddhist analysis, 
ü nghoga's clas- | 
sification of faith and There are four species of faith :— 
| (1) Agamaniya saddha, adventist or 
adventitious faith, e.g., the epoch-making faith of a Bodhi- 
satta who is destined to become a supreme Buddha. 

(2) Adhigamasaddha, realised faith, e. g., the philosophie 
conviction, gained by the Ariyapuggalas or Buddhists in the 
eight higher stages of experience. 

(3) Pasidasaddha, unshaken faith, e. g., the unwavering 
faith (aveecappasáda) of a stream-attainer in the Buddha, the 
Doctrine and the Order. 

(4) Okappanasaddha, professed faith, which is, accord- 
ing to Childers, “ outward or seeming faith which makes a 
man keep up appearance, but does not touch his heart, e. Ds 
the faith of Vakkali which consists in services, rendered in 
connection with the shrine, the bodhi-terrace, teachers and 
preceptors,"* Again his reference to two kinds of love, 
temporal (gehasifa) and spiritual (saddhapemam) is interest- 
ing enough as forestalling SvapneSvara’s division of faith 
into aihika and its opposite." 

The Buddhist conception of faith is apparently involved 

“ike in self-diserepaney. Buddha in agreement 
involved ia the Ber, with Mahavira and other predecessors was 
min ^"^" of at opinion that Doubt and Faith are two 

opposite states of mind, so that the affirmation 
of one implies th» negation of the other: “if a person 


t Puggala-Pafiiatti —Commentary, p. 248: “ Punappunam bhajanavasena saddhs 
va bhatti, Pomam saddbápemarm gehasita-pomampi vattati, Pastdo saddhapasado va,” 
* Childers’ Pali-Dictionary, p. 410. The above classification of faith has been 
m. quoted from the Commontary on the Mahlparinibblna-Suttanta. 
| 3 Brapnoávara's Commentary on the Sándilya-Sütra, Aph. 15, 
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entertains doubt, is perplexed about the Teacher and the rest, 
he does not attain mukti by reassuring faith, and his mind 
does not bend towards earnestness, application, perseverence 
and energy—this is the first bolt of the heart in his case." ! 
Buddhaghosa, on the other hand, asserts on the authority of 
the Petakópadesa that the contrary of doubt is discursive 
thought (vicara). How are we then to distinguish realised 
or articulate faith (adhigamasaddha) from faith unwavering 
(aveccappasada), when both are within the reach of a stream- 
attainer? "The discrepancy involved may be explained away if 
we can effect a sharp distinction between religious belief and 
philosophie conviction, that is, if we can show that the sceptic 
is the common enemy of “divines and graver philosophers." 
Supposing that doubt is the contrary of belief, it neces- 
sarily follows that, like faith, doubt admits 
of various stages of growth. To resist an 
overpowering doubt we require an unwaver- 
ing faith. The Arahant is equipped with faith and other 
faculties and powers ina higher degree than the Buddhist 
Aryans who occupy the lower ranks; the Sotapanna or 
stream-attainer who fills the lowest rank among the Aryans 
ean claim a higher order of faith and the rest than a Kalyana 
Puthujjana or good average man who is undergoing training, 
preliminary to the Aryan stage; and such a good average 
man is entitled to a higher position than a most ordinary 


Faith versus Doubt 
in its varying dogroes, 


t Majjhima-Nikaya, T, p. 101: "Yo so...... Satthari (tathà dhamme, samgho, sikkhiya) 
kaükhati vieikicohnti n&dbimuccati nn sampasidati, tassa cittam na namati Stappaya 
anuuyog&ym sAtaccaym — padhánfya......ayam pathamo  cetokhilo." Cf. Sthanatga (ed. 
Dhanapati) p. 259, "Se nam mupde bbhavitt& agüran anigariyam pabbaie Niggamthe 
pávayano sumkhie kamkhie vitigicchie bhoyasa&m&avagge k&ülumasamavagge Niggamatha- 
p&vayngam posaddahai po patthiyai po roei Niggamthap&vayanag asaddnahamüge apat- 
thiyamage aroemüne maya nccávienm Diyacohuti — vigidhAyam &vajjati patfhama 
duhasejja,” 

"M n person does not leave home as n &haveling to become a homeless recluso accord- 
ing to the Niggamtha ordinance, seized by fenr and sunk ín sin he hesitates, doubts, 
is perplexed about tho Jains system, ho does not believe in, does not take to, does not T > 
rojoice in the Niggamtha mode. Tho result is that his mind gravitates from high to 
low and ultimately destroys his prospects, This is tho first way of lying on s thorny bod," 
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man of the world. Among ordinary men, too, there are some 
who cherish high ambition, and others who do not. Thus it 
is clear that faith can be classified as follows with reference 
to the persons concerned:—(1) the faith of the most ordinary 
man of the world, (2) the faith of an inquirer before he 
receives instructions; (3) the faith of an inquirer who is 
undergoing preliminary courses of training; (4) the faith of 
the Sotápanna, an Aryan who has graduated himself in the 
Buddhist system; (5)the faith of the Aryans who have not 
as yet reached the goal; (6) the faith of an Arahant who has 
realised Nirvana. The first of these may be named for 
convenience’ sake Okappana-Saddha, the blind or professed 
faith, characterised by the mark of satisfaction (sampasadana), 
and the last named is the highest faith, characterised by the 
same mark in a deeper sense of purity, tranquillity and bliss. 
The Arahant is said to be devoid of faith (assaddha) because 
there is nothing left for him to desire, that is, he needs no 
faith or aspiration (sampakkhandhana) of any kind. Similar- 
ly the second and third can be classed together under the 
professed faith marked by aspiration, and which is in a 
preliminary stage of articulation. "The fourth is the faculty 
or articulate faith (saddhindriya) and the fifth is the power 
or strengthened faith (saddhabala). 

Doubt or Scepticism is broadly divided into three classes, 
viz.—(1) Doubt as a first Obstacle (Vicikiccha Nivarana, 
(2) Doubt as a Fetter (Ficikicoha Samyojana), and (3) Doubt 

as a Fetter inherent in lower nature (Oram- 
Doubt ash three hügiya Samyojana). This division of doubt 
v cascos हल runs parallel to that of Saddha into Faith, 
the Faculty and the Power. It is, therefore, conceivable that 
doubt is capable of as elaborate a classification as faith. 
The common name for religious doubt is  Cefokhila 
Religious doubt aod (the bolt of the heart), and philosophic 
— —— doubt is in some way allied to 4८ ६5716 


Bo kioin perm e (Ignorance or Agnosticism). "There are five 
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Cetokhilas, the bolts which steal the heart against all tender 
feelings and higher aspirations, viz., entertaining doubt, 
getting perplexed about the Teacher, the Doctrine, the Order, 
the Training (3४086), and the want of fellow-feeling.! That 
the first four bolts represent together what is termed above 
religious doubt is manifest from Buddhaghosa’s comments. 
He says that these are the four specifie forms of doubt 
entertained : 

'"(1) as to whether or no the Teacher has the 32 major 
Baddhaghoga’sexpia. bodily marks, or the 80 minor bodily marks of 

ou 


m e , our a Buddha, or the requisite omniscience with 


Hon of avijzaniverana. respect to things past, future and present ; 
(2) as to the adequacy of the paths and their fruits to lead 
indeed to the ground ambrosial Nirvana; (3) as to whether 
those of the Order are indeed at various stages of the path to 
salvation, or have rightly won their way so far ; (4) as to whether 
the Training is helpful."*  Avijjanivarana is defined in the 
Dhammasangani (1152, 1162) as the ignorance of, or an 
agnostic attitude towards, the four truths, viz., things past, 
future and present, and causality. Avijja thus defined 
is distinguished at once from Cefokhila as an intellectual 
element from a spiritual one, 

The difference between the Hindrance and the Fetter of 
The Hindrance, the doubt, or between the Fetter and the 
MEL a oe ra Orambhagiya Fetter, is one of degree rather 
petes; than of kind. The differentia (pabheda) 
provided by the ancient writers is this:—the Hindrance is a 
state of mind to be put away by religious belief and discursive 
thought, the Fetter by faith unwavering and insight 


philosophic, and the Orambhagiya Fetter by bhavana (contem- 


plation, introspection) In the Abhidhamma books the two 


' Bafigiti-Suttanta (Digha, 111), sub voce Cetokhila ; Majjhima-Nikfiya, I, Cotokhila- 
Sutta, p. 101. 

* Atthosülini, pp. 354-55. Buddhist Manual of Meychological Ethics, p. 200, f. n. 2. 

* E.g. Vibhabgs, p. 19, dassanena pabátábba bhavandya pahdtabba, 


m 
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pairs of words are set forth in definition in identical terms, 
although it must not be supposed that the conceptions 
themselves are identical. The Hindrance, for instance, can 
be got rid of by an average man through professed faith in 
the Teacher and the System, and by a young inquirer through 
faith in the system which he aspires to be acquainted with, or 
by a reflective student who is undergoing the preliminary 
courses of training. The Fetter, on the other hand, can be 
got rid of by a Stream-attainer through faith now confirmed 
and intellect now sharpened. Lastly, the Orambhagiya 
Fetter which lies deep in the heart, or flows in and out,’ 
can be got rid of by the Aryans in higher stages through the 
power of faith and by circumspection. The Sutta-Pitaka 
" gives a category of five Hindrances of which 
The Buddhist and - 

P ed — Doubt is one, whereas the Dhammasangani 
enumerates six Hindrances of which Doubt 

and Ignorance are two. Evidently the six Hindrances were 
the outcome of a further analysis of Doubt. However, the 
interest of the enumeration of first four bolts and the defini- 
tion of avijj@is that they enable us to discriminate two 
sides of doubt. Each species of doubt presents two sides, riz., 
spiritual and intellectual. On its spiritual side it can be put 
away by faith professed or realised, and on the intellectual 
side by judgment and insight. Thus the Buddhist division of 
doubt shows a resemblance to Hume's division into two 
species, viz. “Scepticism antecedent to all study and philo- 
sophy,” and “ Scepticism consequent to science and enquiry." 
The former is broadly represented by the Buddhist Hindrance, 
and the latter by the Fetter. So faras the Hindrance is 
concerned, doubt before instruction and enquiry can be 
removed by faith of whieh the characteristic mark ijs aspira- 
tion, and doubt at the inception of the career of a reflective 

. * Anusaya. 


* Asavn, 
* Hume's Eetonyo, K.P.A, No. 28, pp. 70.71. 
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student by discursive thought. Sariputta, the chief disciple 
of the Buddha, holds that it is within the power of a stream- 
attainer ' to shake off all kinds of doubt except those which 
are deep-rooted in our lower nature, and removable by intros- 
pection. 

It is stated that the four conditions of Sofapatti on the 
side of feeling are unwavering faith in the Teacher, the 

Doctrine, the Training, that is, the four 
: ose ea opposite states of the four bolts of the heart. 

The four conditions on the intellectual side 
refer to association with the wise, hearing of the good doctrine 
(study in the wider sense), reflective reasoning, and systematic 
knowledge of things. Thus it can be proved that the 
Buddhist Sotüpanna is a religious philosopher whose duty it 
is to confirm the faith and understand the truth. 

The Fetter with which the Sotapanna is confronted is a 
philosophie doubt or scepticism proper with regard to the 
beginning and the end of things, or to use the words of 

l . ANaciketa in the Kathópanisad (1-1-20), a 
The philosophie 4 
significance of the doubt as to whether a 1 person continues to 
exist or not after death” But doubt which 
the Buddhist philosopher has to overcome is bound up with 
the question “ as to whether there is a twelve-graded cycle ~ 
of eausation taking effect here and now or toking effect at 
all,"* or as to whether, in the language of the Buddha, 
causality (dharmmatà, idapaccayata) is objectively and 
uuiversally valid." 


* Bafiglti-Suttanta (Digha-niknya, 111), sub voce Sotápatlyafgüni. 
*  Botüpattyahigüni enumerated in the Safigiti-Suttanta (Digha-Nikiya, III include 
Satthari, Dhamme, Samghe, SikkhSya aveccappasido; sappurisneamsovo. eaddhamma- 
sivaya, yoni somannsikfro, dhamminudbammapafipatti), 
* Yeyam prete vicikitaá manusye—astlti oko n&stiti caiko, 
* — Afthasalims, p. 355: dvüdasapadakam paccayarattam atthi nu kho natthiti 
E knbkhs. 
| * Bamyetta-Nikágo, If. 25. Tathat®, Avitathat&, Annfifiatathaté, Dhammats, 
Dhbammntthitats, Idappaceaynté—these are all synonyms of Paticcasamuppáda. Tho 
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Thus the faith of a Sotapanna is intended to put away 
doubt regarding the five points denoted by the Teacher, the 
Doctrine, the Order, the Discipline, and Natural Causation. 
| So we read in ASvaghosa’s Awakening of 
ater faith. Faith, a work which belongs to the same 

period as “ The Questions of King Milinda :" 
“There are four aspects of faith......... (1) To believe in the 
fundamental truth, i.e., to think joyfully of Suchness (bhüta- 
tathatà).........(2) To believe in the Buddha as sufficiently 
enveloping infinite merits, e.g., to rejoice in worshipping him, 
in paying homage to him, in making offerings to him, in 
hearing the good doctrine (saddharma), in disciplining oneself 
according to the doctrine, and in aspiring after omniscience 
(sarvajüata). (3) To believe in the Dharma as having great 
benefits, i.¢., to rejoice always in practising all Pāramitās. (4) 
To believe in the Samgha as observing true morality, i.e., to 
be ready to make offerings to the congregation of Bodhisattvas, 
and to practise truthfully all those deeds which are beneficial 
at once to oneself and to others.” 


‘Those who are still in doubt that the Buddha was in every 
ense an Indian who, like his compatriots, carried on in his 
own way the glorious works of the Aryan 
— — 7* forefathers, those who deny that the Buddhist 
re a sii ee aa analysis of faith wus far in advance of 
. earlier attempts in the Vedas and in the 
Upanisads, and those who are not inclined to admit that 
there is a close affinity between Jainism and Buddhism, 
so much so, that the one is to be estimated as a richer 
articulation of the other may with profit examine the 
instances cited below :— 


(1) The PAli Canon abounds in such expressions as the 


samo holds true of Bhütatathatü and Dharmakáya. Kathivattha VI. 2; XL 7; XI. 
Lafbküvat&ra Sūtra. fasc. II., od. Vidyabhasan, Inat pago. 
^ Suzuki, The Awakening of Faith, pp. 127-28. 
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offerings of the faithful (seddhadeyyani), alms given in faith 
x (saddhaya dinno pino), etc. The Mahüman- 
edio conception of I : 
in in the Pili gala Játaka in particular, has a verse, 
which reminds one of the popular notion of 
faith found in the Vedas, and interspersed throughcut the older 
Upanisads. “ Food and drink which the faithful give, garlands 
and perfumes and unguents offered with a contented mind— 
these are said to be the causes of happiness in heaven." ! 

(2) Buddha's strong plea for the cultivation of faith 
Baddha's plea forthe ASA basic principle of human culture was 
the bee principis a derived from the same stock of Indian ideas 
>> celtare. as are contained in the Upanisads. "The 
Sankháruppatti-Sutta which embodies Buddha’s powerful 
arguments may be regarded as a faithful reproduction of 
older ideas in a passage of the Chandozya U panisad (VII. 2). 
“Here a Bhikku is endowed with faith, equipped with 
morality, replete with learning, enriched with generosity, 
vested with wisdom.” The thought occurs to him, “ Alas! 
would it be possible for me to be reborn so as to gain the 
status of powerful Nobles (or any higher condition of existence) 
on dissolution of the body, after death. It burns his heart, 
it occupies his thought, it makes his mind contemplate. 
Such dispositions of his, and pondering over things, developed 
and enlarged in this manner, pave the way for the attainment 
of his ultimate end. This is the road, this the path which 
leads to his goal.” * | 


! Jitakn, No. 453; 
" Annañ ca pina ca dadati saddho 
Mélafi ca gandhafi ca vilupanuficn 
l'asantacitto anumodamáno saggwesu ve sotth&nam tad aha.” 
Cf. Rig. Veda, X. 151 : Chandogya Up.. IV. 1*1. 

* Majjhima-Nikago, IIL. 09-103: Idha Bhikkhu saddhiya samann&gato hoti, silena 
samannSgato hoti, sutena samannügato hoti, cagena saàmannAgzato boti, paüfiáya sumannt- 
gato hoti, tassa evam hoti :— 

Abo vatüham káyasan bhedá parammarana khattiyamahésilénam ashavyatam uppajjey- 
yanti, So tam cittam dahati, tam cittam adhitthati, tam cittam bhaveti, tassa te samkhdré 
ca vib&rü ca bhavit4 bahulikatá tatráppattiyá samvattanti. Ayam maggo, syam patipada 
tatrippattiy® sar vo ttati," 


+ 
¢ 
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(3) Faith is the guiding factor which precedes all 
charitable, moral, religious and spiritual functions,! the basic 
principle of all virtuous deeds (puññakiriyāvatthūni), sanc- 
Faith is the basic tioned by religion. The magnanimity of 
principle of all vir: heart makes itself felt when something is 
tioned by religion. given in faith. These statements are made 
by the Buddhist commentator Buddhaghosa in a manner far 
more precise and definite than the crude fashion in which 
Yajfiavalkya expressed the same thought, itself an improve- 
ment on the popular notion of faith in the Re-veda: “ Sacri- 
fice is based on charity, charity on faith, faith on heart. 
Faith is conceived by heart, faith is established indeed in 
heart,"* Moreover, the manner in which Buddhadatta and 
his younger contemporary Buddhaghosa applied the older 
psychological analysis of mind for the purpose of discriminating 
the virtuous deeds sanctioned by religion * conclusively proves 
that such a critical faculty was unknown to the ancients. For 
instance, charity which is one of the ten virtuous deeds is de- 
fined by the Buddhist thinkers as an excogitation or conscious 
yearning of the heart coming into play since the gifts are 
produced, before these are made over, and subsequently when 
the donor recolleets these with a mind gladdened with joy." * 
As to the close affinity between Jainism and Buddhism 
let one instance suffice. The Jainas enumerate these nine 
obstacles to faith (damsandvaraniya) :—Sleep, dozing, half 


The obstacles to faith Sleepy state, deep sleep, deep-rooted greed, 
an ennmernted in the 


en me Buddhist Obstacles concerning faith in the objects of 
rem the four kinds of knowledge. The five 


^ Atthasülini, p. 120, 

+ Ibid, p. 162: Saddahitva okappetv4 diadsti cetanimahattam afma hoti, 

* Brhad Ar. Up. IIL 9. 21. 

+ Abhidhammávatara, pp. 2-4: Atthasád lint, pp. 157-102, Saddbh& is conceived as a cefand, 
* Atthasslini, p. 157; dünavatthüsu tam tam dentassa tesnm oppidanato patthiya 


pubbabhAre parice&gnkále pacch® somannassacittena anussarana kilo cAti tis: kálesu 
pavatt4 cetan dánamayam pufi&akiriynvatthu n&ma. 


a Dttardhyayano, XXXTIL 2. 
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hindrances to faith as enumerated by the Buddhists include 
sensual desires, hatred, sloth and torpor, worry and flurry, and 
doubt to which may be added ignorance.' Of these torpor 
(middha), as appears from its definition in the Abhidhamma 
Pitaka, covers the first four obstacles, mentioned by the 
Jainns.* 

“Faith is perfected,” says Asvaghosa, “ by practising 
the following five deeds: Charity (dana), morality (sila), 
‘Conditions promot. Patience (Fgünti), energy (viryya), cessation 
m m (or tranquillisation, samatha) and intellec- 
tual insight (vidargana, vipassaná) This pronouncement of 
A$vaghosa reminds us of the word of the Buddha, quoted 
in the Milinda :— 


" By faith he crosses over the stream, 
By earnestness the sea of life ; 
By steadfastness all grief he stills, 
By wisdom is he purified." * 


It is clear from this oft-quoted verse that mukti in its 
E» ouk negative and positive aspects is attainable 
— prineipis cf by faith, although human perfection requires 
the proper cultivation of other faculties 

and powers. Buddha has declared elsewhere that faith is 
the first principle to which penance, wisdom and the rest 
are subordinate. “Faith is a seed, penance the rein, wisdom 
my yoke and plough, consciousness the pole, mind the tie, 
mindfulness my plough-sbare and goad.........such is the tilth 


* — KaAmacchanda, vyaptda, thinamiddha, nddhaoccakukkucos, ricikicch& (2vijJÀ). 

* Urardihyayon, XXXI, 2: nidr&, pracala, nidranidrs, pracalipracala. Cf, 
Fibhatgs, p. 254 Middham soppam pacaliyika »oppam supana supitattam p; Atthasslioi, 
p. 878: 

"Bupanti tenti soppa, akkhidalidinam pacalabhtyam karottti p^caláyika." The 
Jaina commentator explains pracala aa "the elamber of a standing or sitting person." 

* Buxuki.—" The Awakending of Faith," p. 128, 

*  Butta-Nip&ta, Ájavakasutta, v. 4: 

" Baddbsya tarati ogham, appam&dena ^9pavam, 
Viriyena dukkham noceti, pafifiaya parisujjbati,” 
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that I till, the tilth of which the fruit is immortal life, the 
tilth by which one gets rid of all kinds of suffering." * : 
The Arhant is indeed a person who has fully developed 
or cultivated these five moral or spiritual faculties— faith, 
energy, mindfulness, concentration, and reason.' Those who 
fill the lower and lower ranks are persons who cultivate these 
in a weaker and weaker degree. Those who are completely 
devoid of these five essential moral or spiritual faculties are 
placed outside the category of Aryans, and they are said to 
belong to the ranks of average men.” 
It is clear from this that, according to Buddha Gotama, 
The relative position the higher is the plane of cognition, the 
of Faith and Reson finer is the type of religion; the deeper are 


in Buddhism. The 
classification of Ara- the convictions, the stronger are the expres- 


hante illustrating the 

point. sions of faith. There are, in other words, 
the degrees of faith corresponding to the degrees of know- 
ledge. Reason or Wisdom determines the quality of faith 
(patianavaya sacddha). The relative position of faith and 
knowledge in the wider sense can be inferred from the ac- 
cepted Buddhist classification of Arahants into two orders: 
(1) Sukhavipassaka, the subtle seer, (2) Samathayanika, the 
mystic * who makes quietude his mode.” ‘This shows that 
among the Buddhist saints all were not gifted with higher 
perception, i.e., not philosophers. There is another classifi- 
cation by which the Arahants are divided into three orders, 
viz. (1) Kayasakkhi, the intuitionist, (2) Ditthippatta, the 
Intellectualist, (3) Saddhavimutta, the Rationalist. Savittha 
considered the devout mystic as the best of all, Sariputta prefer- 
red the Intellectualist, and Mahakotthita preferred the Intui- 
tionist. When the matter was referred to the Buddha 


t+ Jbid, KSsibháradváajo Satta, vv. 2-5. 
* Saddhindriyam, viriyindriyam, satindriyam, samSdbiodriyam, padfindriyam. 
» Samyutta-nikdya, V, p. 202: Imesam kho bhikkhave pafcannam  indriyAnam sams- 


५५६ paripuratté Arahi boti. Yassa kho bhikkhave ím&ni paf&cindriy&ni sabbeos sabbam 


sabbattha sabbam n'atthi, tam abam " babiro puthujjapakkhe hito" ti vadámi, 
* Quoted in the Afthasilini, p. 09. 


^ 
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for a final decision, he regretted his inability to make any 


dogmatic assertion, for any one of the three classes might 


- 
~ 


appearto be superior to others according to circumstances 
Although in this particular passage of the Anguttara-Nikaya 
(111, 21) the Buddha refrained from delivering a definite 
judgment on the question at issue, there are other passages 

to indicate his real position. There he enumerates seven 
classes of Arahants, according to the highest place to the 
Ubhayabhügavimutta, one who attains perfection by means 
of concentration and reason. The second place in his opinion 
is occupied by the Pannavinutta, one who attains mukti by 
means of reason. Below him stands the Kayasakkhi, the 
intuitionist who aspires to envisage the real as a single 
whole? To an intuitionist analytical functions of the under- 
standing, that is, all perceptual and conceptual reconstructions 
of reality are ultimately futile. The Intellectualist (Ditthippa- 
tta) standing fourth in order of merit is a learned man who has 
ability to grasp and explain the philosophy of the Buddha. 
The Rationalist (Saddhavimutta) who occupies the fifth place 
is a strong believer plus one who fairly understands the import 
of Buddha’s system. Next comes DhammánusürI the good man 
who develops the five faculties by faithfully carrying out the 
moral principles of the Teacher. In the lowest rank is placed 
the Saddhánusüri who develops the five faculties, essential to 
mukli, by way of blind faith in and through the love of the 
Buddha. Here Buddha adds a word of explanation. 11 the 
case of the first two classes there is no further need of earnest- 
ness, for it isimpossible for them to be careless. The remaining 
classes are nevertheless recognised in his system, because all 
cannot attend to a complete course of training. 


* Na sukaram ekamsena vy&katum. 
* Mojjhima-Niküya, 1, 478 f. n,, Adyuttara-Nikdya, IIT. 21, Puggala.Patifatti, 111, 8, 


to admit that the real is an indivisible whole. 


w* Majjhima-NikGya, 1, p. 479: “ Tathügate c'ama saddhümattam hoti pomamattarp.” 


* Majjhima.Niküya, I, 292. MahSikotjhita who was an Intvitioniat forces SAripntia 
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The complete course of trainiug' is to be gone through 
MALE RU only by an earnest seeker of truth, who, full 
ME y AM ofa of faith, approaches a teacher with whom he 
associates himself. "Thus with rapt attention 
he hears the doctrine which he remembers, examines, and 
understands, whereby he begins to feel love for the subject, 
and finally he realises the highest truth by his own efforts 
and acquires deep insight by his wisdom.* 

The character of the early Buddhist faith is set forth 

The hereie charac. ÌN the last utterance of the Buddha to his 
— ——— disciples, which is as follows :— Handa 
between saddhü and dani bhikkhave, amantayami vo; vayadhamma 
MAS sankhara, appamüdena sampádetha " —'* Now 
I charge you, bhikkhus: All composites are subject to decay, 
be earnest in your duties." And this appamada or earnestness 
is the one word by which the Master summed up his whole life, 
nay, this is the one expression whereby he summed up his 
whole teaching: ** Regarded as a subjective element, O bhik- 
khus I do not find," he said, “any other element which con- 
duces to the greatest good, than earnestness (appamada;,; nor 
do I find any other element than earnestness, which conduces 
to the stability of the faith, and preserves it from getting’ 
perverted and from disappearing." It is well said in the 
Milinda which is a classical PAli composition dated about the 
lst century A.D., that energy (viriya, which is the positive 
nomenclature for appamada) is the mainstay of all good 
qualities, illustrated by the following similes :— 

(1) Just as a man, if n house were falling down, would 
make a prop for it of another post, and the house so supported 
would not fall down, just so is the rendering of support, the 
mark of energy ; 

(2) just as when a large army has broken up a small one, 
then the king of the latter would call to mind every possible 


' Anupubbasikkh&, anupubbakiriy&, anupubbapatipads, > 
* Majjhima-Nikaya, I, p. 480; Anguttarn, ii. 5, 6. * Aahguttara, I, pp. 16-17, 
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ally and reinforce his small army, and by that means the small 
army might in its turn break up the large one; just so is the 
rendering of support the mark of energy, and all the good 
qualities which it supports do not fall away.' 

In support of this interpretation of energy, the Milinda 
cites the following words of the Teacher from an unknown 
source. *' The energetic hearer of the Noble Truth, O Bhik- 
khus, puts away evil and cultivates goodness, puts away that 
which is wrong and develops in himself that which is right, 
and thus does he keep himself pure.” The earnestness or 
energy here contemplated with which he held fast to medita- 
tion under the Bodhi tree, is the determination so well 
expressed in many later poetical works, the determination not 
to deviate from the path of duty even if the heavens be rent 
asunder or the earth's stability be disturbed (nabham phaleyya 
pathavim caleyya). 

When à man steps into a Buddhist sanctuary I shall 
not be surprised if he will meet a votary or superstitious 
worshipper taking refuge in the Triad by repeating the 
set formula—“ I take refuge in the Buddha, I take refugein the 
Dhamma, I take refuge in the Sangha, 0008, twice, and 
thrice.” But whatever the interpretation of these commonly 
accepted formula, to me the servile expression “I take 
refuge " seems utterly incompatible with the heroic spirit which 
the Buddha sought to impart to all that he said and to all 
that he did. It calls up a train of cowardly associations which 
befit a degenerated age. This is not verily the way in which 
क Buddhist who is to appr as a conqueror was called upon 
by the Master to profess his faith. Ths proper way to express 
one's faith is to say aud feel: “The Blessed One is the 
Teacher, I am his disciple. The Blessed One knows and I 
do not...... let my skin, nerves and bones dry up; let my body 
of flesh and blood perish away, until my end is attained—the 


१ Milinda, p. 57. 
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end which is attainable by manly strengtb, manly energy, 
manly effort, I will not cease to strive," ! 

If it be admitted, then, that the Buddha made earnestness 
or energy the sustaining principle of his system, the question 
arises how it is possible for a person to pursue his aim with 
the heroic determination to do or die. The reply is only 
when he is conscious that he himself is the builder of his 
moral self (atid hi «ttano natho) and that there is no other 
(ko hi natho paro siya). Asa matter of fact this is the 
older conception of faith ($raddha) which can be traced 
back to the Vedic hymns, In the closing period of the 
Rg-Veda, faith came to be regarded as a yearning of the 
heart (Aridayáya àti)* or insatiable thirst for the highest 
achievement of life. "This thirst, as expressed in an oft-quoted 
stotra of the subsequent age, is to be led from the unreal to 
the real, from darkness to light and from death to 
immortality. Indeed the belief that a man is what he 
desires to be (Kratumya puruga)? is admitted in different 
ways as the cardinal principle of religion in the age of 
the older Upanisads. The principle is illustrated in the 
Chandogya Upanisad by the life practice of Krsna, the 
son of Devaki, who is said to have become after death what 
he desired to be in this life.* With the growth of moral 
self-consciousness the principle came to be more emphatically 
expressed in these words “Whatever ends a person desires to 
attain, and whatever desires a person entertains, whether the 
attainment of the world of fathers or of mothers or of brothers 
or of sisters, or of friends or of wives, or of music and so 
forth, these come to be from the very act of his willing it, 
and thus endowed with it he is glorified."* In somewhat 


Majjhima, 1, pp. 480-1. 
Ry. Veda, X. 151. 
Chündogya, IIL. 14. 
Ibid, ITL 17.6. 

Ibid, VII. 2-1-10, 
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later analysis a moral condition is consciously added, viz., 
that a person aiming a! something noble must be pure in 
heart (viswddhGima).' Yajhiavalkya came to formulate his 
theory of karma on the basis of this fundamental 
conception of Aryan faith. “A man is what he believes 
himself to be, as he desires so he acts, as he acts so he attains” 
and this is verily the doctrine of karma which was developed 
in the hands of the Buddha into a full-fledged system of re- 
ligious ethies. This is in a sense the main point in regard 
to which he came to fulfil and not to destroy the supreme 
task which his Aryan predecessors left to him to carry out on 
an extensive scale. ‘True to this religious instinct of India 
the Buddha proclaimed in the lion's roar: *'Herein a bhik- 
khu is endowed with faith, equipped with morality, replete 
with learning, enriched with generosity, vested with wisdom, 
and the thoaght occurs to him * Oh! that it were possible for 
me to be so reborn as'to attain the status of powerful warriors 
or any higher condition of existence on the dissolution of 
the body, after death.' It burns his heart, it occupies his 
thought, it makes his mind ponder over. Such a disposition 
of his and pondering over things, developed and accentuated 
in this manner, paves the way for the attainment of his end. 
This is the road, this the path that leads to his goal,” * 


। Majjhima, lll, pp. 99 f. 
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In view of the misconceptions and misunderstandings 
prevalent among a large section of our countrymen as well as 
foreigners regarding Urdu, or to use its modern appellation, 
Hindustani, it seems desirable on this occasion to make a 
brief statement of its claims. To associate it with the name 
of Sir Asutosh, who has done so much to raise the status of 
the Indian Vernaculars, is also in the fitness of things. The 
bonafides of Urdu are impugned on the grounds of its linguis- 
tic inadequacy, the poverty of its literature, and defects of 


the script in which it is written. It would be well to say a 


few words with respect to each of these three charge 
separately. 


(a) The I¥Mguage. 


Language may best be defined as the medium through 
which symbolical knowledge can be transmitted from one to 
another. It is the system of symbols by means of which it is 
possible for a human mind to be known to others. In educa- 
‘tion, its function is to symbolise ideas, concepts, feelings, and 
sentiments with as much convenience, precision, and clear- 
ness as possible, and the more a language satisfies this condi- 
tion the nearer it approaches to the ideal of perfection. 

But what are the requisites of a perfect language? A 
little exercise of common sense is enough to tell us that as 
regards their form the words must be (1) easy to pronounce, 
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(2) easy to assume the derivative forms, and (3) easy to 
combine with other words. 

- As regards the function of symbolisation it is essential, 
as has been pointed out by Mill, that (1) every general name 
should have a meaning, fixed and precisely determined, and 
(2) there should be a name wherever one is needed, that is, 
wherever there is anything to be designated. 

The implication of the last pre-requisite is that there 
should be words for every sensation, every distinguishable 
degree of sensation, every thought, every feeling, in short, 
for every little nicety that human mind is capable of conceiv- 
ing or feeling. 

It is clear, however, that the above conditions cannot be 
fulfilled except by a highly developed language. The deve- 
lopment of a language depends, in its turn, upon the mental 
development of the people who speak it, and is proportionate 
to the degree and extent of culture of the nation which 
expresses its mind through it. Those whose culture is of a 
high order necessarily require a language more developed 
than that of those who have not reached that stage of civiliza- 
tion. The language used by the latter is naturally poor and 
crude, not copious enough to respond to the high development 
of concepts and feelings possessed by an advanced comm unity. 

Now as to the bearing of these observations on the merits 
of the Urdu language. The origin of the term Hindi is not 
definitely known to history. Yet from a consensus of opinion 
among eminent linguists it may be safely concluded that 
Hindi was originally a generic name applied to the various 
ancient dialects of the Northern India as distinct to the 
Prakrits of the Eastern and the Western India. It is worthy 
of note that the language we now call HindI was the language 
of the masses of India, but it was not an off-shoot of Sanskrit. 
In fact it existed long before the advent of Classical Sanskrit, 
co-existed with it, and has survived it, Beames, who made a 
special study of Indian Vernaculars, SAYS ; 
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“Sanskrit was not intended for the people...... The local dialects held 
their own ; they were anterior to Sanskrit, contemporary with it, and they 
finally survived it." 

Dr. Fallon, the eminent lexicographer has said in the 
preface to his Dictionary : 

" It seems far more probable that the rustie Hindi of to-day is the 
rustic Hindi, more or less changed, of the illiterate ancestors of illiterate 
millions now living." 

Philological experience leads one to believe that in the 
course of time this ** Prakrit " which I have called Hindi, the 
most ancient language of the people of the country, assumed 
two forms. One form of it came in direct contact and fused 
with the numerous incoming langaages of India. Before the 
advent of the British there had been inroads of numerous 
peoples into India,—the Aryans, the Persians, the Greeks, 
the Scythians, the Arabs, the Afghans and the Moghals. And 
these peoples had brought their own languages with them; 
none of which, however, was powerful enough to supplant 
the language of the land. A process of mutual influence, 
adaptation and elimination, of give and take, action and re- 
action naturally ensued. One form of the old *''Prakrit" 
freely imbibed these outside influences, viz. old Iranian, 
Greek, Scythian, Arabic, Turkish and Persian ; the extent of 
influence in each case being largely determined by the length 
of sojourn that each people made in India. Mohammedan 
influence is thus inevitably seen to be the most dominant. 
This form of Prakrit is, in current parlance, the Hindustani 
or Urdu language. 

The other form of Prakrit which was peculiar to the 
rustics and had thus fewer opportunities of being *''contami- 
nated," imbibed little of outside influence, and even that little 
remained almost entirely confined to Sanskrit. This **un- 
defiled " and puristic form of Prakrit is now known as modern 
Hindi. 

Urdu and Hindi are not essentially different. Both of 
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them spring from the same mother-stock. Urdu chanced 
to adjust itself to the varying needs and conditions at each 
successive stage of its lifeand to draw for its nourishment 
upon various civilising sources. Hindi on the other hand, 
chose to remain pure. Of course no language can possibly 
remain absolutely pure and unaffected by external influences, 
yet speaking relatively it can be affirmed without doing 
injustice, that Urdu is an engraftment on the original stem 
of Prakrit of the Iranian, Arabic, Turkish and Persian inílu- 
ences, while Hindi represents the old and pure vernacular of 
Northern India with some admixture of Sanskrit. 

To sum up, the following propositions seem to the present 
writer incontrovertible :— 

l. In ancient India numerous spoken languages were 
current to which the general name of “ Prakrit " was given. 

2. Sauraseni was the form of Prakrit spoken in Süra. 
sena, the country around Mathura. 

3. The term Hindi is a Persian word conveying two 
distinct meanings. In its wider sense it covers all the dialects 
spoken in Hind (India). In its narrower sense it denoted 
Sauraseni or that form of Prakrit which was the Northern 
lingua franca and with which the foreigners first came in 
contact. 

4. This Hindi (in its stricter and narrower, sense), the 
common language of the North, the speech of the masses, came 
in the course of time to assume two different forms, one of 
which remained unmixed with foreign idiom, hence somewhat 
poorer in development, while the other freely imbibed foreign 
influences and thus grew richer. 

5. The former retains the old appellation Hindi, the 
latter came to be known as Urdu. 

The conclusion is now obvious. Urdu having incorpora- 


ted with it the quintessence of several cultures is more fit for 


the medium of instruction, better equipped as a vehicle 
of literary expression, and more suited to the needs and 
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requirements of a progressive world than the less fortunate 
vernaculars of the land. 

As a corollary to the above the vocabulary of the Urdu 
language is truly enormous. Derivatives from old Iranian, 
Greek, Persian, Turkish, Arabic, and latterly from English 
also, are found in it in very large numbers intermingled with 
words of Sanskritie and indigenous origin. This greatly 
facilitates the work of coining new technical terms. The 
Urdu writer on modern Western sciences can with perfect ease 
draw,upon the vast resources of Arabic or Sanskrit, Persian or 
English, —of course with due regard to the proprieties of adop- 
tion, and in consonance with the genius of his own language. 

Another distinctive merit of the Hindustüni language 
allied to its virtue of adaptability just hinted at, is its 
universality, in respect of which no Indian vernacular wan 
ever approach it. Marathi in Kashmir, Gujarati in Behar and 
Tamil in Oudh sound almost as foreign as Bantu, while 
Hindustani, as every one can testify by his own experience, 
is understood throughout the length and breadth of India, 
nay even beyond it, in such places as Aden, Port Said and 
Malta. Other Indian Vernaculars are at best provincial, 
Hindustani alone is inter-Provincial. A very considerable 
portion of Hindustani vocabulary is common to all the Indian 
Vernaculars, and it is therefore that even the people of those 
provinces where Hindustani is not habitually used, do not find 
it absolutely foreign. 

It may not be amiss at this Juncture to citethe opinions 
of one or two well informed European students of the Indian 
Vernaculars, which might have the effect of further elucida- 
ting and confirming some of the conclusions arrived at above, 

George Campbell, the author of India as it might be, in 
the course of a long dissertation on the desirability of having 
a common educational medium for the country observes : 

Hindustani is commonly used by considerable classes throughout the 
whole country and is still more commonly understood. Even the 
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Mohammedans whose immigration was infinitely larger than ours and who 
made Persian to a great extent the written language, have universally adopted 
Hindustani as their spoken language and the general language of India, 
infusing into it a great mass of Persian words as we may from time to 
time infuse into it English terms. 

Even to people who do not perfectly understand Hindustani it is an 
infinitely easier task to pick up a language habitually used by many around 
them, and of which a very large portion is common to all the tongues of 
India than it would be to learn one which is utterly and totally foreign ... 

I would propose that in all the High Schools...Hindustani should be 
the common language, the vernacular languages also being used so „far as 
necessary...... It is almost impossible to get on well without some common 
medium, and if as | believe the idea of making English general is out of 
the question, it must be a great object to render Hindustani as common as 
possible. There may be arguments in favour of Bengali in. the province 
of whieh it is the proper Vernaeular, but in truth Hindustani is so 
commonly understood by all the classes...that I do not think it would be 
desirable to make an exception. 


Speaking in another connection the same writer has made 
the following remarks :— 

Hindustani being as I have said a lingua franca throughout India, is 
common to all the higher and I may say to all the ambulatory classes 
(sepoys, servants, ete.) to all. Mohammedans and to all European residents, 
and it hasa peculiar principle of adaptation to a degree far beyond any 
other language of which [ have ever heard. If a word cannot be easily 
and exactly translated into Hindustani, no periphrasis is attempted, it is 
at once adopted, be it Persian, Arabic, Portuguese or English and it is 
wonderful how convenient and useful the practice is. We can use Hindus- 
tani for anything. 

M. Garcin de  Tassy, the renowned French scholar. 
delivered an address on Indian languages at the Imperial and 
Special School of Oriental Languages (Paris) on December 9th, 
1869. Some pertinent observations from the Address would 
bear repetition even after the lapse of half a century :— 

Urdu has taken throughout India the same position as French has 
done in Europe ; it is a language most in use ; it is employed both at the 
court and in the city ; literary men compose their works in it, and musical 
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writers their songs, and it is a medium of conversation with Europeans. 
It is said that Urdu is not everywhere understood by the Hindu population, 
but this is the case with all the languages in general use in a country ; 
thus Breton peasants, Provencals or Alsatians do not understand French, 
but should this be a reason for ceasing to employ itat the law courts and 
government offices of the provinces. Urdu is understood in all the 
towns and in every village throughout India notwithstanding many other 
dialects that may be spoken there, and it is the sole language employed 
in the North West Provinces' and Oudh. It is not only confined to the 
four corners of India but is understood in Baluchistan and other countries 
adjacent to the Indian Empire. This fact has been proved by eminent 
touriste. 


The following remark of J. Beames pithily sums up the 
result of a long and deep study of the Indian Vernaculars :— 

I consider it (Urdu) as the most progressive and civilised form of the 
great and wide spread language of the horde. Not only ia it compendions, 
eloquent, expressive and copious, but it ia the only Jorm in which the legiti- 
mate development of the speech of the Gangetic tribes could show itself” ३ 


In these days of Hindu-Muslim unity and Indian soli- 
darity it is also well to remember that the Urdu language is 
not a relic of the Muslim dominance, but a symbol of the 
Hindu-Muslim entente. This isa happy mean between Arabic 
and Persian on the one hand and Sanskrit on the other. The 
stock of every language has only two fundamental elements, the 
noun and the verb ; other parts of speech having only secon- 
dary and derivative significance. Now inthe stock of Urdu 
vocabulary, barring exceptions on either side, while all nouns 
are, as a rule either Arabie or Persian, all verbs are, as 
arule of Sanskrit or indigenous origin. Thus ana (to come), 
jana (to go), chalna (to walk), bolna (to talk), màrna (to kill or 
to strike), marna (to die), khana (to eat), pina (to drink), uthna 
(to rise), u/hànà (to raise), baithnà (to sit), baithānā (to seat), 
are the kind of indigenous words which it is impossible even 


! Now tho United Provinces of Agra and Oudh. 
* Journal of the Asiatic Society of Bengal, XXXV (1866), p. 1, 
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for the most pedantie of Muslim scholars to replace by others 
or to eschew. Foreign words like jangal, (forest), mal (wealth or 
property), maidan (open ground), makan (house), pul (bridge), 
kagaz (paper), tamāshā (fun or spectacle), sal (year), darwasa 
(door), sarkar (government), shikar (game or hunt), chaku 
(pen-knife), are such as it would be equally difficult for even 
an illiterate rustic to avoid. In fact it was the genuine spirit 
of unity and self-sacrifice that induced both Hindus and 
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Muslims to forego their respective languages and to adopt as 


their own a language essentially Indian in origin, but fully 
nourished and developed on foreign resources. Urdu was the 
practical outcome of this spirit of mutual cordiality and is 


still faithfully reflecting this spirit. 


(b) The Literature 


It is generally believed by those who do not know Urdu 
that the language does not possess any literature worth the 
name. Even some of the better-informed foreign students of 
Urdu, like Sir Charles Lyall and Sir George Grierson, do not 
express their dissent from this view in a strong and clear 
manner. The belief, though so common, is very far from 
the truth. 

True, Urdu does not possess a very extensive literature 
in comparison with the classical languages of Asia and the 
advanced western languages, but when the poverty of Urdu 
literature is maintained as compared with the vernaculars of 
India, the assertion must assuredly be seriously challenged. 
For after all the wealth of a literature is always a matter of 
comparative estimate. 

Literary activities are of two kinds: (i) creative, and 
(ii) imitative. By the former is meant the original 


! Articles on Hindustani Literature and Hindbstant La nguage in the Encyclopedia 
Britannica (11th ed.), specially the article by Bir Charles Lyall, 
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contributions ; under the latter heading is included the stock 
borrowed from other literatures by means of Lranslations, 
adaptation and compilation. Let us look at each of these 
two aspects of Urdu literature. 

10 take the imitative side first, In Poetry and Drama, 
most of the world-classics have found their way into Urdu. 
Homer's Jliad, the Mahabharata, the Ramayana ( Valmiki's 
as well as Tulsi Das's), Kalidasa’s Sakuntala, Meghadüta, and 
other works, Milton’s Paradise Lost, and lazore's Gitanjali, 
Chitra and several other pieces are accessible to the Urdu- 
knowing public, Shakespeare is perhaps the most popular. 
Most of his plays have been translated and are being staged. 
Othello, Hamlet, King Lear, The Tempest, Romeo and Juliet, 
Cymbeline, The Merchant of Venice, A Winter's Ta le, Measure 


for Measure, The Comedy of Errors, and As You Like It, 


have long been available in Urdu. Some of Sheridan’s plays, 
like Pizaro, and selected poems of Sophocles and Sappho, 
Dante and Goethe, Longfellow and Southey, Shelley and 
Byron, Wordsworth and Tennyson have also been rendered 
into Urdu. 

In Fiction next to G. W. M. Reynolds, who, it seems, 
has a peculiar fascination for the Indian youth, Scott, Marie 
Corelli and Conan Doyle are the most favourite authors, A 
good many of their works are read with greater assiduity in 
Urdu in the valley of the Ganges than in the original on the 
banks of the Thames. Numerous works of Bankim Chandra 
and most of Tagore’s tales have been rendered into Urdu. 
Latterly R. L. Stevenson, Rider Haggard, Oscar Wilde, 
Bernard Shaw and H. G. Wells have begun to come into 
favour. 

Amonz Essayists, the Urdu-speaking publie have found 
their favourites in Macaulay and Carlyle, Smiles and 
Lubbock. 

In the region of Philosophy and Psychology, Urdu pos- 
sesses several Dialogues of Plato, selections from Aristotle, 

34 
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Chanakya's Ma rims, Seneca's Reflections, Berkeley's Principles 
and Dialogues, La Bon's The Crowd, The Psychology of the 
Evolution of Peoples, and The Psychology of the Great War; 
and portions of the works of Bacon, Hume, Kant, Mill, 
Spencer, James and Stout. 

In General History and Biography, the names of 
Plutarch's Lives of Eminent Greeks and Romans, Rollin's 
Greece, Bury's History of Greece, Thatcher and Schwill’s 
General History of Europe, Dozy's Islamic Spain, Wallace's 
Russia, Abbot's Napoleon, Greer's History of the English 
People, Vincent Smith's Ancient India, Elphinstone's History 
of India, Malcolm's History of Persia and portions of Gibbon's 
Decline and Fall of the Roman Empire may be mentioned 
as examples out of many others of equal weight and 
authority. 

In the domain of Politics and Economies the following 
typical names would suffice:  Aristotle's Politics, Mill's 
Liberty, Representative Government, and Political Economy, 
Bell's Laws of Wealih, Morley's Machiavelli and Remin- 
iscences, Curzon's Persia, Mazzini's Duties of Man, Schuster's 
Strangling of Persia, Blunt’s Future of Islam, Vambery’s 
Future of Islam and portions of Seely and Bluntschli, 
Wilson and Pollock, Sidgwick and Jevons, Marshall and 
Morrison, 

Allied to Political Science is Philosophical History and 
in this may be named the translations of Guizot’s History of 
Civilisation, Buckle's Civilisation in England, LeBon's Civilisa- 
lion of the Arabs and Civilisation of Hindustan, Lecky's 
European Morals, Draper's Intellectual Development of 
Europe and Dutt's Civilisation in Ancient India. 

In education, besides several works like Tod’s Student's 
Manual, Urdu is not unfamiliar with the works of Spencer, 
Bain, Froebel, Pestalozzi, Herbart and Montessori. 

In Science in addition to numerous popular treatises of 
a general character like Draper's Confliet between Religion 
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and Science, the Urdu-speaking public is fairly well acquainted 
with the works and researches of Darwin, and Wallace, 
Haeckel and Huxley, Lyell and Geikie, Tyndal and Bose, 
Kelvin and Maxwell, Crookes and Lodge. 

To allude to the translations of standard works on Law, 
Jurisprudence and Medicine is superfluous, since quite a large 
number of them have as a matter of necessity found their way 
into Urdu. 

It should be noted that the above lists are in no way 
exhaustive. The names given are taken at random and only 
with a view to give the reader an idea of the varied sort of 
foreign wealth that Urdu literature possesses. 

Another important fact worthy of notice is that the 
above lists, sketchy as they are, are mainly confined to the 
literature of the West. The Arabic and Persian stock of 
Muslim literature, almost entirely, and the sacred Sanskrit 
and Hindi literature of the Hindus, to a large extent, have 
been reproduced in Urda. The Koran, the Gila, the 
Puranas, the Mahabharata and the Ramayana have each of 
them several translations in this language. The life and 
teachings of the Prophet, of Jesus Christ, of Sri Krishna, of 
Sri Rama Chandra, of Gautama Buddha, of Guru Nanak and 
of Kabir, as also the works of Hindu divines and Yogis like 
Vasishtha ; of saints and mystical poets like Maulana Rumi 
and Hafiz; of moralists and theologians, like Sa’adi and 
Ghazzali; of epic poets like Firdausi; of philosophers like 
Avicenna; of historians like [bn Khaldun, [bn Khallikan 
and Farishta, are some of the best gems in the treasury of 
Urdu literature. 

The creative aspects of Urdu literature need not detain 
us long. No objective test can be laid down whereby the 
relative merits of various authors are to be adjudged. Here 
taste alone is to be the final arbiter. The race of poets that 
numbers amongst it Mir and Dard, Ghalib and Hali, Anis and 
Dabir, Atish and Diügh, cannot surely be found lacking in 
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poetical genius. Among the living, pre-eminent stands the 
name of Akbar in whom wit and humour are so admirably 
blended with the greatest profundity of thought and philo- 
sophical insight as to present an almost unparalleled 
phenomenon in the world of poetry. Next to him comes 
the forceful Iqbal who has long been propounding his 
philosophy of action—the theme of Giti— with marvellous 
effect and originality, and some of whose Persian poems 
have been translated into English by Professor Nicholson. 
Then again we have Hasrat and Riiz, Aziz and Josh, who 
cannot suffer in comparison with any poet of any language, 
In fiction, the works of Nazir Ahmed, Mirza Ruswi, 
Abdul Halim Sharar, Ratan Nath Sarshir, Rashid-ul Khairi, 
Khwaja Hasan Nizümi and Prem Chand require only to be 
read to be immensely admired,—to mention nothing of the 
older voluminous story books. Nota few of these master- 
pieces have been rendered both into English and Hindi. 
Among serious prose writers Urdu can rightfully boast 
of Sir Syed Ahmed, Nazir Ahmed, Mohammed Husain Azad, 
Chiragh Ali, Hall, Shibli Karamat Husain, Syed Suleman 
and Abul Kalam Azad. Mohammed Husain Azad’s poetical 
prose and his fine imagery have been astanding marvel. 
Nazir Ahmed’s personality was unique in his ready com- 
mand of Urdu, Persian and Arabic. Shibli was great asa 
historian; but he was even greater as a literary critie and a 
man of letters. His encyclopedic Life of the Prophet (in six 
large volumes) stands as a permanent tribute to his erudition. 
His compendious History of Persian Poetry (5 vols.) has 
evoked feelings of very warm admiration in that famous 
Orientalist, Professor E. G. Browne, who has very copiously 
quoted from the said work in the third volume of his Literary 
History of Persia, Karimat Husain (an ex-judge of the 
Allahabad High Court) was a profound philologist and also a 
keen student of sociology. Syed Sulaiman is the inheritor of 
CNN historical and literary legacy and is devotedly treading 
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the footsteps of his late master. As for religion, theology and 
mysticism, the record of Urdu literature is decidedly not 
poor. 

Three central institutions during recent years have come 
into existence with the diffusion of Urdu literature as their 
primary object. The biggest of these is the Osmania Uni- 
versity Translation Bureau of Hyderabad, Deccan, where the 
work of translation, adaptation and compilation from English 
text books on nearly every conceivable subject,—history, 
political science, logic, ethics, psychology, metaphysics, eco- 
nomics, mathematics, biology, physics, chemistry and every 
other science is going on ata rapid pace. The second is the 
Anjuman-e Taraqqi-e Urdu (Association for the Promotion of 
Urdu) with its headquarters at Aurangabad (Deccan). It 
has so far published some dozens of books chiefly dealing 
with Western arts and sciences, e.g., zoology, geology, psycho- 
logy, botany and economics. Yet another is the Dar-ul- 
Musannitin (the Authors’ Home) or Shibli Academy, founded 
in memory of that scholar at Azamgarh (U. P.) It deals 
mainly with Orientalia, yet has also produced some good 
books treating of European philosophers and psychologists 
like Berkeley and Le Bon, 

Perusal of the foregoing facts and observations is likely 
enough to convince all unbiassed readers that Urdu literature 
though it may not be exceptionally rich and unusually 
extensive, is not so poor and so scanty either as is generally 
believed, and that it is able to hold its own against any 
other modern Indian Literature. 


(c) The Script. 


The most serious obstacle to the proper recognition of the 
claims of Urdu, however, is the alleged defective nature of 
its script. It is said to be cumbrous, difficult, puzzling to the 
learner, and liable to be mispronounced and mis-spelt. This 
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objection is based on a series of misconceptions and can be 
very easily disposed of. 
The merits and demerits of a script can be adjudged on 
two grounds, (i) phonological and (ii) caligraphical. We 
shall look at each of these separately. 
According to philologists, in a perfect alphabet (1) every 
separate elementary sound ought to have a separate symbol 
to express it and none but separate elementary sounds ought 
to have separate symbols; and (2) to mark off different 
combinations, modifications and mutations of the same ele- 
mentary sound there ought to be suffieient means and contri- 
vances though not characters wholly different in form. 
Letters of every alphabet are primarily intended to 
represent by visible sizus the artieulate sounds that are 
employed in speech. The main use of an alphabet is to 
represent the spoken language by means of adequate signs. 
So the merits of an alphabet are proportionate to the accuracy, 
ease and exactness with which itsletters can represent the 
articulate sounds. Unnecessary multiplicity of letters 
denoting diphthongs and conjunct consonants, viewed phoneti- 
cally, are defects and hindrances rather than helps and 
advantages. 
Judged by these criteria the Urdu alphabet scores an 
easy victory over its rivals. It contains letters and symbols 
to represent all the elementary long and short vowels and 
simple consonants, and at the same time does not possess any 
^ letter to represent a diphthong or conjunct consonant. Unlike 
the Nagari alphabet, it is not made cumbrous by the introduc- 
tion of intricate and unnecessary letters to represent diphthongs 
and conjunct consonants. Unlike ४७८७1, it is not burdened 
with a double series of forms, viz., one, the primary form of 
the letter and the other, the secondary form. ‘The Urdu 
alphabet has ten vowel sounds made up thus : 

(1) three primitive vowels not represented by separate 
letters but by diacritical marks called fatha, kasra and zamma. 
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- (2) three corresponding long vowels formed by intro- 
ducing the homogeneous letters of prolongation immediately 
after the preceding short vowel. For instance the letter alif 
(inert) preceded by a letter movable by the vowel sign fatha 
forms the long sound à. Similarly the letter wau (inert) 
preceded by a consonant movable by the vowel sign zamma 
would form the long vowel sound z. The letter ya (inert) 
preceded by a consonant movable by the vowel sign kasra 
would form a lonz vowel i. 

(3) two diphthonzs. 

The letter ya (inert) preceded by a consonant movable 
by fatha forms the dipthonz ai. 

And the letter wau (inert) preceded by a consonant mov- 
able by the vowel sign fatha forms the diphthong aw. 

(4) two long vowels peculiarly Persian known as majhul 
(meaning “unknown "), formed ya and wau, the former sound- 
ing like e and the latter like o. 

In its essence the Urdu alphabet is Arabic. But the 
tendency towards eclecticism in order to achieve comprehen- 
siveness and completeness which we have seen to be a dis- 
tinctive feature of the Urdu language has also manifested 
itself in the domain of script inasmuch as the present Urdu 
alphabet represents an admixture of Arabic, Persian and 
Sanskrit sounds and contains several letters of non-Arabie 
origin. 

The result is that Urdu alphabet is phonetically as 
perfect as it has been hitherto possible for any human alphabet 
to be. Sir William Jones speaking of Arabic alphabet 
has said :— 

“A perfect language would be that in which every idea capable of 
entering human mind might be neatly and emphatically expressed by one 
specific word, simple if the idea were simple, complex if complex ; and on 
the same principle a perfect system of letters ought to contain one specific 
symbol for every sound used in pronouncing the language to which they 
belonged, In this respect the old Persian approaches to perfection; but 
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the Arabie alphabet, which all Mohammedan nations have unanimously 
adopted, appears to me so complete for the purpose of writing Arabie 
that not a letter could be added or taken away without manifest 


inconvenience," 

The remark applies with even greater force and truth to 
the Urdu alphabet. 

Now to view the question from caligraphie standpoint, 
A very important fact generally disregarded in other alphabets 
is that the written symbols representing the articulate sounds 
are essentially of the varieties, voweis and consonants. 
Vowels are the basis of all kinds of sounds and are utterable 
at the opening and closing of consonants. The function of 
vowels is simply to govern, to guide and to direct the pronun- 
ciation of consonants. This distinction between the two sets 
of letters has been lost sight of by many languages. Urdu 
is almost unrivalled in this respect that it has kept up this 
distinction by refusing to recognise vowels as separate letters, 
In it the primary vowels are only represented by diacritical 
marks and not as independent letters. Urdu caligraphy 
therefore, quite rightly does not assign to vowels any place 
as independent letters but relegates them to the position of 
diacritical marks. 

The objection that the same words can be read differently 
in the absence of diacritical marks in ordinary Urdu writing 
merely indicates superficial knowledge. It is well put by an 
eminent scholar, “the omission of diacritical marks implies 
in the reader a sufficient familinrity and practice in reading the 
written charaeter so as to enable him to proceed without the 
help of diacritical marks. ‘These marks are not omitted for 
the purpose of bewildering beginners or those who are un- 
familiar with the language. it is one of the objects of the 
Urdu system af writing that the labour of reading and writing 
may be lightened and simplified during the pracess of educa- 
tion, It is a part of the training and culture of the Urdu 
scholar that he should be able to read and write accurately 
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even in the absence of these marks, and he is soon capable of 
doing so. 

To say that the, GAasit style of Urdu writing is extreme- 
ly illegible and hard to decipher is to put forward a very 
puerile objection. Like the colloquial form of every lan- 
guage, the running and broken form of writing is common to 
every system of writing and is not a peculiarity of the Urdu 
script alone, Its utility lies in its facility and fluency 
and its use is meant only for those who are very well conver- 
sant with the Urdu languaze. | 

Urdu caligraphy is a sort of natural shorthand writing ; 
every letter has a short form as well as a full one and it is 
the method of combining these short forms into words that 
has made Urdu writing extremely easy. It has ensured for 
it economy of space, economy of time and economy of energy 
both for the writer and reader. 

Further, this script, with slight modifications, is 
common to all Muslim lands, It extends from East Bengal 
to Tripoli and Morocco in the West. The international 
advantages of adopting a script which is used not only 
in India but is current in Afghanistan, Baluchistan, Muslim 
Turkistan, Persia, Mesopotamia, Arabia, Syria, Palestine, 
Egypt and the North African states are not so insignificant . 
as to be easily ignored. 
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To sit in judgment over a poet is always a difficult task 
and the difficulty is further increased when it is not definitely 
ascertained how far his works will survive the ravages of time. 
A contemporary poet is too near to our eyes to be properly 
appreciated and the attention that we bestow on the details 
of his life prevents us from forming a complete idea of his 
postry. Fakir Mohan died only a few years ago. The admi- 
ration which we had felt for his personality, the veneration with 
which we were taught to regard him, the worship which we 
offered to him because every one did the same, must affect 
our judgment of his poetical works and the unique position 
which he held in the literary world of Orissa, and the influ- 
ence which he exerted upon other authors would render 
it difficult for us to form a just estimate of his works as 
permanent contributions to the literature of Orissa. 

One difficulty in estimating his worth is that it has not 
been possible definitely to ascertain what mode of expression 
came natural to him. He wrote poetry when he was young, 
but when he had reached old age he took up prose. Many of 
his works are still unpublished and all his activities in the 
field of literature have not yet been revealed to the public, 
No definite estimate of his powers is possible under these 
circumstances and an estimate which does not take into consi- 
deration his translation of the Mahabharata, over which he 
was engaged for nearly twenty years of his life, can never 
pretend to be final. On the one hand Fakir Mohan has been 
extollea as the “ Vyasa Kavi "—a sage poet, rivalling Vyasa 
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n literary dignity and power of sustained narrative, and on 
the other hand he has been hailed as the father of Oriya 
prose fiction. 

At the very outset let us confess that he was by no means 
such an outstanding genius as would startle the world. He 
never attempted to expound the mysteries of existence, He 
had no universal panacea to suggest for worldly pains and he 
had but little consolation to offer to the man bowed down 
by sorrows and miseries, But there is one thing which is at 
the very root of all his activities and serves as the keynote to 
all his writings—his patriotism. He only amused himself 
with literature and had no deep passion which must burst 
forth into song but whenever he took up his pen he tried to 


. Instil into the minds of his countrymen that love for Orissa 


and that readiness to sacrifice the self for the benefit of the 
Motherland. And he was never tired of preaching it as can 
be seen from many a passage from his writings. From a 
study of his literary activities it is evident that even though 
he had a mastery over the short swinging metre of the 
Bhagavata and a command over the rhyming couplet, the 
very ease and facility with which he composed his poems in 
this artless metre of the people, shows that he was inspired 
by a patriotism which longed to develop the folk literature of 
Orissa. There was the craze for following the footsteps of 
Rādbānāth when he began his literary career and thus he took 
up poetry as the medium of his expression. At a later stage 
when he felt that Orissa lacked novels he began writing stories 
and rose to eminence in this new venture. It was his patrio- 
tism which made him sympathise with the defects of his 
countrymen, which made him feel for his motherland and 
made him come into touch with the lowest of his countrymen, 
It is this patriotism indeed which makes his personality so 
very appealing to the people of Orissa. 

But it cannot be denied that he had an instinctive love 


for literature and a genius for literary art. Patriotism only 
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fanned this genius and made it burn higher and brighter than 
it might have otherwise dore. "There is in him a naiveté of 
expression, that artless simplicity of diction, that absolute 
abhorrence of all affectation either in thought or in language 
that marks him out as the poet of the people—the masses. 
Education did not make him a pedant, and the study of Sans- 
krit did not root out from his heart and his brain his abundant 
stock of colloquial phrases and expressions. He passed calmly 
through all the vicissitude of his life: he had drunk of life's 
eup to the dregs; his career at many stages was that of an 
adventurer. These experiences had great effect in making 
him sympathise with the aspirations and daily miseries of the 
common people; they left him confirmed in that common- 
sense view of life and that robust natural humanity which 
we love so much to see in our dearest friends. 

He poses before us an ordinary man, and like an ordinary 
man he points out those abnormal features which make our 
actions appear ludicrous. His genius lay mainly in sarcasm ; 
which is the one characteristic predominating over his 
whole personality. He excels asa caricaturist, and procures 
for his victims the contempt of the reader whenever he 
portrays them in his own subtle fashion. This sarcasm 
animates all his novels and stories and though it is rather 
suppressed in his poems it appears unexpectedly and at 
unexpected places. 

Like all humorists he drew his portraits in detail. He 
exaggerates the minor traits and presents vividly before usa 
life-portrait of the man described. Often indeed the details are 
so numerous that they seem tiresome. The story about 
Ananta, the widow’s son, is dragged along by a detailed 
reference to the life which his father led. 

Fakir Mohan gives us in the story about Kalika Prasad 
Gorap a long, and animated, dialogue. His desire for 
details often leads him astray and makes him indulge in un- 
warranted digressions even in his short stories. But often 
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indeed he is saved from being tedious by the insight into human 
nature which all his writings disclose. The quaint inherent 
humour of his sketches of individual character is unmatched 
in the whole range of Oriya literature and delights us by its 
delicate geniality or boisterous fancy. 

The whole strength of Fakir Mohan lay in these details. 
What he saw he narrated with the minute eye of the 
humorist; he had a keen insight into the common frailties 
of human nature and was acquainted with the meanest occur- 
rences of every phase of existence. When all this imagination 
and sympathetic insight is clothed in a witty and racy 
language the resulting production becomes extremely charm- 
ing. But he had perhaps during his early years no confi- 
dence in himself and therefore this view of humour 
is entirely absent from most of his poems. Very often there- 
fore his early poems read insipid and stale. The genius of 
Fakir Mohan is not manifest in them. Only in his Utkal 
Farman there are some traces of this vein of sarcasm but here 
the hand of the novice is very often clearly noticeable and the 
early promise of this book is only fulfilled in the stories and 
novels that he wrote when he was old. 

In his poems there is often the quiet unobtrusive dignity 
of the natural philosopher who depends on the wise dispen- 
sation of a Divine Providence and who calmly embraces 
the vicissitudes of life because he knows that there is a God 
to think of him. "The philosophy of life with which he began 
his literary activity had much of that robust optimism which 
is only possible in the case of a man who feels the existence 
of God permeating this universe. The world is to him by 
no means a place of bliss, the pains which we would fain for- 
get encounter us again and again and the path of life instead 
of being straight and easy is rough and crooked by the sorrows 
of this world. 

Every moment of his life he bears on his shoulders 
the burden of misery of unfulfilled desires and daily anxieties, 
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and then there is the inevitable end to mortal pain and 
strife—the burning ground. When he sees it Fakir Mohan 
passionately cries out, “‘This is the place where all things 
end; this is the place where we can obtain peace of 
heart." 

He was saved from being a pessimist by his faith in 
God. At the sight of all human miseries he cries out, balf in 
despair, “ Let Thy dispensations be fulfilled in my life, I shall 
not be cowed down by pain and sorrow, let Thy glory shine 
forth through my life." For him the stream of life flows on, 
nobody knows whence and whither; none can guess what 
attracts it to its destiny, until one day it joins with the sea of 
Eternity and becomes mingled with the life of the All- Merciful 
Divinity. This view of life is essentially that of an optimist, 
He starts indeed with the consciousness of pain and misery 
but never once in spite of sufferings, which form the lot of 
every man upon this earth, does he lose his consciousness of the 
final goal, his idea that there is a Divine Dispensation, and 
that there is ultimately the all-embracing Mercy of our 
Heavenly Father which alone makes life bearable and 
compels us to surrender ourselves to His Will. 

He is conscious that real pleasure consists in sacrifice 
of self and thus ensuring continual peace and happiness in 
life. The sins that he has committed deserve heavy 
punishment but he has surrendered himself at the feet of his 
God and is not afraid. His sorrows afflict him indeed, but 
he welcomes them as his friends, because they sternly make 
him conscious of the path of virtue. 

It is remarkable that with the study of the Upanisads 
bis view of life changes in one material point and he regards 
life at a later stage, as really full of pleasure. It was natural 
that his innate optimism would take this turn and when the 
pantheism of the Vedanta entered his heart, there was no 
place for any grain of pessimism to remain in his mind. Life 
was still far from being rosy, but the gloom has already 
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disappeared and there is a deeper and more fervent faith im 
8 happier and pleasant life in the ages to come in tho place 
of his earlier helpless surrender to Divine Mercy. Hoe still 
regards his life as being spent uselessly in the pursuit of vain 
pleasures, he is weary of his life in this earth and prays that 
he might be protected from being led astray in this world, 
but in his old age he becomes conscious of the glorious beau- 
ties of nature and for the first time he arrives at the blissful 
conclusion that the world is really a happy place to live in. 
God is the fountain from whom all pleasures flow and a man 
on whose heart has fallen a drop of this eternal happiness can 
rise above the miseries of life and can regard his days as 
linked to each other by continuous pleasure. Itis noticeable 
that at no staze of his life was he cowed down by his miseries. 
He tells us that there is pain and evil, but he also tells us 
that we should make our lives happy by thinking of the 
glory of God and by surrendering ourselves to His will. 

This view of life owes a great deal to the spirit of the 
age in which he lived and also to the vicissitudes which he 
had to undergo in his own life. The days of Upendra Bhanja 
were gone when everyone could spend his days in thinking 
of the pleasures of life and when love formed the only topic 
for which the people cared. "The natural reaction against this 
sensuality found its expression in many beautiful passages 
in Radhanath and it is this spirit—this common-sense view of 
lite—which actuated Fakir Mohan. The eternal rest which he 
so longs for is certainly a result of his study of the Upanisads, 
but the deep consciousness of the miseries of this world and 
the special stress which he laid on the curative power of 
sorrow merely reflects the spirit of the age in which he lived. 

His ideal of poetic art in like manner never pretended 
to be sublime. When he draws a comparison between 
a poet and a painter he lays stress on the mental images 
into which the poet infuses life; and the poet’s work 
is, in his opinion, merely to revive in our minds those forgotten 
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pains and pleasures, which we have passed through during 
our life. He never regarded poetry as a powerful weapon in his 
hands, for he never thought very seriously about his mission as 
a poet. He merely amused himself in his leisure hours by 
writing smooth and elegant verse and his only solace was 
that when he wandered in the regions of imagination, our 
mundane-existence ceased to attract or affect his mind. He 
found consolation in the thought that in taking up literary 
pursuits he was serving his motherlange»nd embellishing his 
mother-tongue and his own comfort ‘was that he lost touch 
with the material objects of this miserable earth“ In his 
dreams Fakir Mohan heartily sympathises with the Spirit 0: 
Poetry which had admonished Upendra Bhanja to regard 
poetic gifts as higher and more admirable than sovereignty 
on earth. Fakir Mohan was careless of men’s praise or their 
ignorant contempt towards his songs, for he sang merely for 
the unburdening of his own heart. 

As has been hinted above, he wrote poetry because this 
was a way of enriching the literature of his motherland and 
Fakir Mohan loved his country with all the passionate inten- 
sity of a person who had fought strenuously on her behalf, 
In his poem on “ the Land of Utkal ” he tells us what grief he 
felt when his motherland was insulted and he tells us how pas- 
sionately he was attached to his country as the one thing which 
could assuage all the miseries of his heart. It is this patrio- 
tic feeling, this intense love for the mother-tongue, born 
out of a consciousness of having fought for its very 
existence when it was endangered, which made him take up 
poetry and he persisted in his songs; because he found this 
to be the one pleasure in which he could indulge amidst the 
sorrows of this earth. 

Only his Bauddhavatar Kavya deserves some special men- 
tion. This long poem, conceived in the form of an epic and exe- 
cuted with a keen eye to the details of Buddha’s life, attained 
to something like epic dignity, It has got nothing of the 
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solemn grandeur of epic movement, it has nothing of the 
sublime Miltonic inflation of the voice, but it is characterised 
by that sweet sobriety of the verse and that graceful intona- 
tion of the voice which shows the workmanship of a mature 
hand. The mechanism of poetry has been more perfectly 
handled ; the false pace of the verse which is so often notice- 
able in the Upahar, the snip-snap of the couplets which is 
such an unpleasant feature of the sonnets in the 72080, all give 
place to the variezated music of the organ, which though not 


-full-voiced is certainly far from being a mere squeaking in- 


strument in his hands, In the eleventh canto of this book 
the couplets especially are in masterly cadence; and the run-on 
verses in many of the lines prevent them from becoming 
monotonous. Fakir Mohan had a real love for the person- 
ality of Buddha and when combined with a mechanical perfec- 


tion of verse, this resulted in one of the finest poems in Oriya 


literature. He does not startle us here by any passionate 
outburst of new-fangled doctrines, but he gives with quiet 
dignity a graphic account of the sublime life of Buddha. 
And it is only because there was in his heart of hearts an 
intense love for the calm personality of Buddha that his poem 
becomes so appealing. = 

But it is in his prose fiction that his genius shines forth 
in its full power. The didactic vein of his poems is no 
longer prominent, and the humour which he scrupulously 
repressed in his poems gets free play in his novels. Many 
of his short stories are masterpieces of literary art and hold the 
interest of the reader from the beginning to the end. Most 
of them are characterised by a witty satiric vein, a detailed 
delineation of human frailties, and a deep insight into human 
psychology which is unmatched except by a few Bengali 
authors. They present before our eyes those common activi- 
ties of men with which we are all.more or less familiar and they 
please us by the exuberant fancy and witty realisms of a 


‘master satirist. The medicines which he prescribes for a 
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faithless husband, the pathetic end which (according to him) 
inevitably awaits the snobbish coxcombs of the new age, the 
magnanimity of the widow's son and the saucy petulance 
ofthe excise Chowkidar, all have their share in capturing 
our fancy and all succeed in amusing us by their humour, 
His command over ordinary colloquial terms, his mastery 
over the homely expressions which we use every day, make 
his writings loved by the common people. 

His longer novels suffer somewhat in comparison with his 
short stories. They are all stories, pleasant and powerful, but 
they can never be regarded as gems of art. He was not the 
father of the Oriya novel, for there existed at least two novels 
before Fakir Mohan wrote his Chhaman Athgunth. But he was 
the first Oriya novelist who attempted to delineate the inner 
life of the true Oriya home. He was perhaps the first man 
who raised toa literary dignity the daily speech of the ordinary 
Oriya workman. In his novels there are very often these 
admirable sketches of individuals which are masterpieces in 
their way, but as sustained narratives his novels leave much 
to be desired. They are most of them plain and simple 
tales, undignified by any noble human interest and sometimes 
they present before us a number of characters loosely strung 
together by a series of loosely connected events. They are 
never deeply interesting, nor is there any sustained working 
out of any particular theme, Sometimes he portrays a charac- 
ter in some detail in the beginning, only to dismiss him un- 
ceremoniously towards the middle. 

His defects are seen at their worst in his Chhaman 
Athgunth, but here also we see the stamp of his genius. The 
story here is extremely slight, for the bad end of a clever and 
oppressive Zamindar is too common an event in Orissa to draw 
special attention. The author has shown the worst possible 
taste in trying to explain his own witticisms to his readers 
and he attempts to make us understand what is the best 
method by which milk may be had from a cow, and he has 
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given a long syllogistic argument to prove that Asuradighi 
contains fish. He apologises again and again for his digres- 
sions and make his case worse by these repeated digressions. 
The character of Champā was a favourite with Fakir Mohan 
and he brought in the clever maidservant again and again in 
his other novels. The dénouement of the plot is so sudden 
that the end seems to have been reached long before the book 


comes to an end. 


His other novels also suffer from most of these defects, 
Only in his Pràüyaéschilta he shows greater unity in the weav- 
ing of the story and also “a repression of unnecessary witti- 
cisms. "The character of Saila is very admirably drawn and 
the fortunes of the young lover are carefully handled. The 
crisis comes in the twenty-first chapter but the strings of 
the plot are so admirably held that the end can scarcely be 
guessed. The young lover passes through curious adventures, 
and the romantic audacity that he displays certainly serves 
to hold our interest to the very end. "The concluding chapter 
of the book deals with strange psychology and this constitutes, 
perhaps, the only defect of the book. This portion certainly 
seems to be drawn out to greater length than is absolutely 
necessary. 

. We have pointed out some defects in the novels of Fakir 
Mohan, but they possess excellent traits of a special kind. 'They 
cannot certainly be counted among books of universal interest, 
but their relative value in Oriya literature is very great. The 
style in which they are written is inimitable, Many of the 
sketches with their racy humour are certainly masterpieces 
of art. The style of Fakir Mohan had nothing of the eleva- 
ted dignity of Madhusudan nor did it ever degenerate into 
buffoonery of Gopal Praharaj. On the one hand it could easily 
express the light thoughts of a common man and on the other 
it could easily give expression to the deep feelings of our 
soul. Only a few decades before him WBichhander Pottanaik 
wrote in that flippant style which no Oriya can read to-day 
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"without a sense of pity for the miserable state ofthe language 


of that period. Only about fifteen years back the people of 
Orissa did not know what prose style was. The syntax of 
the language was in the melting pot. No style has been so 
appealing to the masses of Orissa, no syntax has been so 
flexible and no expression so graceful as that of Fakir Mohan. 
He used homely phrases, he expressed his thoughts in the 
plainest and the most ordinary speech and yet his prose style 
has a lucidity and grace, a dignity and quiet beauty of ex- 
pression, and withal a stinging and dry humour, all of which 
just combine to make it so charming. In his writings the 
psyehology of the characters is clearly revealed and the persons 
whom he depicts became real flesh-and-blood, men and women 
whom we daily encounter. The style of Fakir Mohan is 
extremely graphic and vivid and it is its main charm. 

After all he was one of the great authors of Orissa, 
whose lot it was to be pioneers in the field of Oriya litera- 
ture. The age of the amorous ditties and of pedantic poetry 
had long been past. Radhanath and his contemporaries drew 
their inspiration from English literature. Oriya authors 
were for a long time not sure of the ground they were tread- 
ing. It is tothe lasting glory of Fakir Mohan that when 
the age of new literary experiments came, he was among the 
small group of writers who worked whole-heartedly for the 
regeneration of Oriya literature. What time will say of his 
writings is of course yet unknown. But in Oriya literature 
he is ever sure of a high position. 
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ITS GROWTH AND OF ITS CHIEF FEATURES 
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UNIVERSITY OF CALCUTTA 


I 


The year 1859 is most memorable in the history of 
modern Bengali Literature. It saw the close of the career 
of Isvarchandra Gupta, who united in himself the Kabi- 
wala of Bengal with the spirit of Dryden and Pope, the twin 
guardian angels of English poetry of the 18th century. In 
this memorable year was published also the Tilot/ama Sambhav 
of Michael Madhusudan Dutt. Thus the year 1859 marked, 
in a manner, the ringing out of the old and the ringing in of 
the new. 

Bengal never lacked sweet-voiced singers, some of whom 
may hold their own amongst the greatest of their kind of all 
nations. These were Chandidis and Vidyapati, the twin 
harbingers of the dawn, who sang of Divine Love in guise of 
the human, who, with their precursor Jayadeva, might be said 
to have begun the great Vaishnava movement in Bengali 
Literature. This was a movement which gave its present 
shape to the Bengali language and elevated it to the full 
competency of voicing all the varying moods and attitudes of 
the human heart. This movement generated Chaitanya, a 
typical Bengali, who has been allotted by his countrymen, 
a pedestal of sanctity equal to that of the Rishis of old and 
who has verily been worshipped as an incarnation of the 
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Divine by a great section of believers. It was also this move- 
ment initiated by Chaitanya, which remoulded and gave its 
present shape to Bengali society out of the chaos resulting 
from decaying Buddhism on the one hand, and from the incur- 
sions of Mohamedanism on the other. "There were, beside, 
Krittivas and Kasidas, to select only two names out of a great 
number of the less prominent writers, who were the proud 
inheritors of the Indo-Aryan culture. It was they, who 
fully awake to the first glimmerings of the dawn in the life 
of the common people, which was to lead them ultimately to 
the day of a separate national entity, echoed the great Rishis 
^ with “full-throated ease ”. They translated into the moving 
vernacular the great Ramayana and Mahabharata, which 
contain the very essence of Indian life, which throb as it were 
| with the very heart-beats of the Indo-Aryan race. These 
mighty epics have found their position as indispensable religi- 
ous books in every Hindu household and form permanent 
links connecting the past, the present and the future, alike in 
the domestic, social and economic life of Bengal in all its 
varied phases and at every stage of its growth. And, last 
, though not the least, there were Mukundaràm, the great 
y | poet-painter of the rural life of Bengal, Bharatchandra the 
greatest word-painter in the Bengali Language, who died only 
three years before the battle of Plassey, and Rāmprasād one 
of the most sincere and most truly God-intoxicated Psalmists 
of all times. These three were the creations of the Great 
Sakta movement of India to which the Bengal has become a 
willing votary. Neither the Sakta nor the Vaishnava move- 
ment ever lost sight of the light of Aryan culture. Bengali 
Literature was thus by no means an ‘inert subject’, when it 
was fated to receive the influence of Europe. It received it, 
however, not on terms of willing equality, but asthe despised 
mother-goddess of a subject race. 
Bengali mentality was never closed to the development 
of prose also, Prose is of later growth in all modern 
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literatures; and in spite of the glorious examples of its deve- 
lopment in the classical language, Bengal developed plain 
terse and pointed prose only from the 17th century on- 
wards. It only found a fuller scope for its energies with the 
advent of the printing press at Serampore. It may be said 
that but for the religiously militant spirit of the devoted 
Christian Missionaries of Serampore and elsewhere, Bengali 
language and literature would not have received that awaken- 
ing which was necessary for self-preservation and conscious 
growth. ‘The first year of the nineteenth century saw the 
establishment of the Fort William College where the Bengali 
Vernacular was given all the advantages of a systematic — _ 
study and the domain of the language extended to the depart- 
ments of modern science, literature and law as an indispen- 
sable educational measure. One need but say, that Mis- 
sionary activities against Hindu society and the application 
of the well-intentioned lancet just at the points where the 
sore had gathered did memorable service in arousing it into 
renewed vigour and life. Not long afterwards, the greatest 
Bengali of the age, Rammohan Roy (1774-1833) came on 
the scene as the prophet of a new era in literature, in 
religion, in politics and in education,—in fact, in every branch 
of the rational life of Bengal. Bengali prose though rugged 
and erude till that time, became in his hand a potent instru- 
ment; and, like a true hero and champion, he wielded it 
successfully both for attack as well as for defence. The 
dynamic energy of our vernacular was for the first time 
wonderfully proved in his exposition of philosophy of the U pani- 
sads, the Tantras and the Puranas. In the comparative study 
` of religion and sociology also the redoubtable Raja might 
be pointed out as a pioneer. The first half of the nineteenth 
century was, above all, an era in which the soul of the Bengali 
people was literally struggling for a further self-expression 
and self-assertion against a powerful alien civilisation and 
culture; and the champions of the time were all more or less 
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marked by a spirit of eclecticism and conciliation, as was but 
a necessity. The short-lived Madanmohan Tarkalankàr (1805- 
1847), and Isvarchandra Gupta (1809-1859), the latter a 
satirist who faced every novelty with withering scorn, were the 
poetic spirits of the period, aiming at a style remarkable for 
its perspicuity and correctness. The first, a genial son of the 
Muses, approximates to the cultured Sanskritie and the second 
to the native propensities of the mother-tongue. Then came 
Isvarchandra Vidyasagar (1820-1886) and Akshoykumür Dutt 
(1820-1891), the twin harbingers of early prose, inspired 
by the genuine fire of the ancients, whose light is clearly to be 
marked in the firmanent long after the full burst of the day- 
light. Marked by purity and brilliance, their path serves as a 
guide even to this day. Opposed to these, but of equal worth 
as stylists stand Pyarichand Mitra (1816-1880) alias “ Tekchand 
Thakur” and Kaliprasanna Sinha alias “ Hutom Pecha”, who 
take their stand on the vernacular idiom. The educative 
influence of Dr. Rajendralal Mitra, who stands immortal in other 
domains, and Bhidev Mukhopadhyay, a genuine Rishi-spirit 
in the study of the social and domestic culture of the country, 
could never deserve omission in any survey of the literary 
output of the period. Ramnarayan Tarkaratna (1823-1885) 
,was the author of Kulinkul Sorvasva (1854) the first original 
| dramatic composition in our literature. Poets like Rangalal 
Bandopadhyay (1526-1887), Krishnachandra Majumdar and 
Harischandra Mitra whose works saw light and found 
recognition only in the second half of the century, actually 
united in them the literary style of Persian literature with 
that of mediaeval Sanskrit; and they stand in bold 
relief amongst a forgotten host of versifiers of the time. 
Last of all stands Dinabandhu Mitra (1829-1873) who 
though making his debut three years after Madhusudan 
with his far-famed dramatic work Nildarpan (1854), com- 
bined in himself the classical and the romantic styles of 


writing, 
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Such were the predecessors and contemporaries of 
Madhusudan, one of the choicest spirits of literature, in whom 
the soul of a nation breathes the atmosphere of freedom and 
Shakes off all limitations. In spirit he was a descendant of 
the poets who sang in “the mighty-mouthed organ voice of 
England". Nearer home, he was the successor of Bharat- 
chandra as well as the sweet Vaishnava singers of old. Thus 
he was an organic harmony of two spirits apparently utterly 
divergent! In literature he might be regarded as the most 
Miltonic poet outside England, a poet of the epic mould whose 
faults and defects even are marked by an epic grandeur. A 
modern soul, he simply out of sympathy undertook the theme 
of another suffering soul under the decrees of an inexorable 
fate! The Meghnad, Brajangana and Firangana reveal tit- 
anic struggles of heroic souls in chains, It was his poetic 
soul impatient of all restraint that goaded Madhushdan alike 
to shake off Hinduism and the social system of restrained 
liberties which his forefathers had obeyed, and to free 
Bengali poetry from the restraint of rhyme. He discovered the 
power of blank verse when applied to his mother tongue, so 
that the language of verse instead of moving with a measured 
pace, was, for the first time in Bengali poetry, freed to 
move to the tread and measure of the emotions. "The mighty 
heart of the poet gave a mighty rhythm to his verse and made 
it chime to a music unheard in Bengali.before. This rhythmic 
freedom charmed the heart of the reader and the enchant- 
ment and subjugation were complete. It appeared to breathe 
the very essence of all poetry, a characteristic which no other 
poet of Bengal has been able even to approach. His pcetry, 
never characterised by any philosophical depth or psycholo- 
gical subtlety, appealed, from the very first, to the reader by 
its naturalness, its sincerity and its grandeur, and for ever 
fixed him as **a bright particular star " in Bengali literature. 

A. kindred spirit was soon to follow. Hemchandra Bando- 
pidhyay was the next inheritor of this “classic vein. A soul 


37 
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from the very first delighting in the Odes of Pindar and the 
Greek classics, he appeared to have drunk deep of the *' har- 
monious springs of Helicon”, He commanded a range of 
intellect and strength equal to those of the ancient masters 
and a sympathy of heart uncurbed by any bias. To the 
critic, the mental image of Hemchandra the poet will appear 
like unto the image of Dhürjati, blowing his mighty conch 
from the heights of Kailasa, a spirit only austere and rigid in 
appearance but concealing in the mighty folds of his jata 
the stream of the soul-purifying Gangi—the drink divine of 
the Gods.  Hemchandra, though his classic strength and 
bare simplicity differ essentially from the romantic pro- 
fuseness of imagery exhibited by Keats, might be said to have 
wrought a sequel to the latter's fragment of Hyperion in the 
spirit of the original. His struggling and enquiring spirit 
which is ever on its upward flight to attain the unattainable 
and to know the unknowable! There is this heroically aspir- 
ing spirit in his .14a-kanan, this irreverent enquiring spirit 
in the Chayamoyi and Dasa Mahacidya, wherein the poet is a 
close kindred of Dante, **the pacer on the shore". And it is 
ever the spirit that is ultimately struck blind by a light- 
ning from the Beyond! There is this heaven-insulting and 
heaven-conquering soul in his titanic Vritra, who in the 
course of his sacrilegious expedition and advance does not 
lose his hold and balance, and when hurled down in crushing 
damnation brings down systems with him—a fall truly com- 
mensurate with the magnitude of the ambition and egoism 
that inspired him. 

A third, Nabinchandra Sen, was to complete the grand 
epic trio of our literature. Madhusudan and Hemchandra 
seemed to have exhausted the supernatural machinery of 
epic poetry. Nabinchandra was to strike out a new path for 


l himself. Essentially Byronic in the personal element and in 
. the volcanic fire and lava-flow of his rhymes, Nabinchandra 


possessed also the historic sense and sympathies of Byron. 
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Viewed in his light, history is the epic of the destiny of 
nations. National destiny was studied as result of man’s 
action or inaction in history. To the modern mind Politics 
appears as Religion; and to him the State is becoming what 
" God " meant to the ancients! Losing hold of the state 
is not only losing liberty—which under the conditions of 
Indian society could never mean any great loss—but now 
it means loss of everything, virtue as well as happiness— 
nay, of one’s very existence. European civilisation, and the 
European ideal of the State and of Imperialism, have brought 
the ideals of human life to this pass! So that no nation 
that hopes to continue on this zlobe, can now १० without 
following the ideals of Europe, and without looking to poli- 
tics as the very religion of modern man, National liberty is 
now synonymous with national existence! One mistake, so 
tosay, on the part of a nation, may bring about almost un- 
imaginable misfortunes in both the outer and the inner life of 
the individnal, and may almost mean everlasting damnation, 
Motive facts in the tragedy of the destinies of nations form 
the untiring theme of Nabinchandra; and he has his own 
way of dealing with them. ‘To him this destiny is an out- 
come of conflicting personalities and always implies a personal 
responsibility. Both the Palasir Juddha ( Battle of Plassey) 
and Rangamati deal with such a tragedy and responsibility. 
This theme naturally led the poet to an effort at a song of 
nation-building and with significant results. The history of 
literature can show but few such instances. He sang of our 
fall in the foregoing poems, and next he sang of a Paradise 
Regained after a Paradise Lost. The Raibatnk, Kurukshetra 
and JPrabhüsh are three mighty poems that are but three 
cantos of one epic; the composing of these engaged more 
than twenty-five years of the poet's life and the attempt was 
erowned by a splendid success. How could a New India be 
built out of the chaotic present, out of the debris of con- 
flicting religious faiths and racial antipathies ? This question 
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led this highly imaginative poet to a reading of the past, 
with a view to give us some data, and bring us a 
hope that history might but repeat itself. With that 
aim in view, the ancient history of the Mahabharata was 
studied over and over again, with an amount of historie 
imagination and insight of which there is no parallel, 
until at last Ancient India, glorious and great, stood 
revealed to the gaze of the superb dreamer! This led 
to a new and constructive exposition of the Mahabharata, 
to a fresh interpretation of the forces that inspired 
the movements of that great Aryan Epic, and thus was 
produced the grand trilogy of Bengali literature that has 
aptly been called “the Mahabharata of the nineteenth 
century ". In the history of Indian literature this will 
be remembered as the fourth adaptation of the Maha- 
bharata and its transformation in accordance with the 
Vaishnava spirit, with its fundamental ideal of **one Religion, 
one Nationality, one God"! The poet nobly imagined and 
fondly believed himself to have opened toa fallen people 
the only path of hope and salvation. And it is a magni- 
ficent story of hope, magnificently told, 

Thus our Madhusudan, Hemchandra and Nabinchandra, 
stars of the very first magnitude, shine forth in Bengali litera- 
ture with a light unborn of ** common life”. They are des- 
tined to shine out for all the future ages, for ever beyond 
the reach of vulgar imitators and third-rate emulators, 
They are perennial fountains for those who thirst 
for the noble classical spirit, as also for high romance 
and symbolism in literature. Spirits like these purify the 
soul by their very breath and even their faults and failures 
are not without a mark of distinction. These three are 
representatives respectively of the Sakta, the Saiva and the 
Vaishnava elements of our national culture. The very tone 
and style of these poets creates an atmosphere that means 
freedom to the soul from its earthly fetters, a freedom, 
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moreover, which is the conscious or unconscious goal of all the 
“pilgrims of literature ”, 

There was still left an almost untrodden field for a 
fourth. The lyric is pre-eminently the literature of modern 
democracy ; it is poetry with an excited personal bias; in 
other words, it is the poetry of modern individualism. 
It is poetry of the effusions of personality in all the throes 
of its passions, with all its moral and intellectual predilee- 
tions. It is alike the poetry of the spiritual hankering of 
man for the Impersonal or the Unknown. In consequence, 
this poetry mainly turns upon the pivot of the first 
person. An attitude which amounted almost to a sacrilege 
to the ancients—to ancient India particularly, has been receiv- 
ing the sovereign homage of the moderns. To speak of the 
"I",to speak in the first person, in literature !—it was 
to our ancestors the heizht of indecorum, that aroused one's 
sense of self-assertion or pride, that opened n secret door 
which led to hopeless darkness! It could have been allowed 
only in the devotional attitude where the devotee  hap- 
pened to be self-consciously presenting himself at the feet 
of his Lord, which ultimately led to the negation or absorp- 
tion of this separated self. In every other case it was 
regarded as the straight road to spiritual damnation. And 
here too we may note the old heroic ideals are given 
the go-by, and every individual is taken as a hero in his 
own sphere. "The attempt at large effects with large symbol- 
ism is consequently given up, and people are bent on seeinz 
the infinite, if they can, in the minute speck of individuality. 
I need not dwell upon the modern lyric in all its subtle 
distinctions, all the world over. Suffice it tosay, that itis poetry 
of temperament and manner, which varies according to the 
varying moods of the singer, and may be both with or without 
any form whatsoever. Now, this field was reserved for Rabindra- 
nath Tagore to win, and win at the same time from the hands 
of sympathetie Europe the laurel-wreath for Bengali Literature, 
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Rabindranāth seldom soars up to the height of his sub- 
ject. Iu a truly modern spirit, he ever keeps nearer to 
the earth, but his music often soars far beyond our common 
ken, and seems to lift the soul farther and farther into the 
infinite! Is this not oft-times the common fate of all 
idealists in literature who do not care to keep the body and 
the soul together; who do not care to choose a high subject or 
spend a thought on the nobility of his themes? But above 
all Habindranath is a lyricist and one of the supreme 
lyricists of all time. His is a spirit essentially ditferent 
from that of Shelley, the “Sun-treader” of Browning, though, 
in the early years of his apprenticeship he imitated Shelley 
in his Kabi and other poems now allowed to glide out of 
print. He, likewise, while still very young, imitated Byron 
in his Benephül and Goethe in Prakritir Pratisodh and 
finally gave up both his models as essentially alien to his 
spirit. He turned nearer home and echoed to Vidyapati 
and Chandidas in his Bhanusinka and gave a collection of 
lyrics which finds admirers even now, and which he is not 
ashamed to own. No doubt, he found kindred spirits in 
these, and his poetry has retained a Vaishnava cast ever 
since, though he is spiritually only a Baul and far from a 
true Vaishnava Poet. It was however his Kadi O Komal 
which first introduced the artist in Bengali poetry. The 
sonnets of this small volume reveal a poet sensuous in tone, 
but highly meditative and rather intellectual in aim. Volume 
followed volume, not appealing, it is true, so much to the 
heart as to the intellectual sentiments of man; and they 
were all of such rapturous and enchanting music as is seldom 
to be found in literature. This sensuous and erotic rapture 
and bird-musie, this intellectual emotion and thirst after 
intellectual beauty, this philosophical but voluptuous 
longing for the Tufinite—these have been the paramount 
marks of all his poetry from this time forth. All his poems 


and songs, from Manasi up to the latest that bears a name, 
* 
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and all the hundreds of lyrics without any name at all show 
us a poet of subtle psychological moods and hair-splitting 
distinetions, sometimes showing only a distinction without 
any difference. All these are marked by a sweet flow of 
ever new rh ythms which are all his own. "They all show an 
artist who looks at life from his own angle of vision, one 
the strings of whose heart have not perhaps learnt to give 
their full note, but whose intellect touches other shores and 
whose music gives one glimpses of what is vainly to be 
sought in any other poet. Our admiration can grow ad 
infinitum in this direction. 

As a living poet, who, though well on in sixties, still 
exhibits a growing mind, it is extremely difficult to safely 
predicate anything about him. The great mass of his produc- 
tions must be carefully sifted and their values ascertained 
before an opinion can be hazarded from the comparative 
standpoint without encountering the accusation of false 
patriotism. Here is an artist intensely modern, in other 
words European, in his manner. Here is a genius of tem- 
perament as well as of manner, and an artist of mental 
impressions, who is not led by any guiding spirit from 
within, but simply *lives and moves and has his being" in 
the impressions of the moment. Need I say, that there is, 
consequently, a want of spiritual unity or proportion in the 
apparently unlimited output of his pen, which he has manipu- 
lated ever since his twelfth year? ‘The student will probably 
be always at a loss to discover any subjective law in this 
mass, except perhaps the truth that it is all the work of a 
man who has kept his mind as a mirror, open to all impres- 
sions of nature, a man who is susceptible to all the varying 
moods produced by observation or study, one who has made 
it his aim to write or sing of such impressions. Perhaps 
it is this sense of the beautiful in all sense-impressions 
and thoughts, rather than any dominating sense of the true 
or the good, which shines out as unity amidst all the 
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diversities of this superb artist of world-wide fame. However, 
is not this worship of the beautiful more or less the sine quá 
non of all poets? And the student of comparative literature, 
who can compare many original minds shining in their 
original lustre, will perceive here the hand of a giant, though, 
of a very amiable giant with extraordinary delicacy of touch, 
before whom all criticism must stand waiting for a long time 
to come. 

To the sympathetic reader Rabindranath will appear 
as one of the choicest spirits of poesy, who has been nurtured 
in modern Bengal amid the infinite delicacies of modern 
culture, one of the greatest lyrical geniuses of all time, with an 
immense output, unique in quality as well as quantity; 
one of the greatest manipulators of short stories brilliant 
with all the qualities that illumine his lyrics; an idealist 
philosopher with a pre-eminently poetic charm of style 
and diction, who thinks in similes and metaphors and 
is guided by them to their logical conclusions; an inspiring 
essayist who has lately taken to the Maeterlinckian method 
of symbolising in the dramatic style ; and lastly, a writer of 
domestic fiction (essentially a European art, but now natura- — 
lised in Bengal) depicting sex-psychology with a sureness 
of touch equalled only by the greatest writers. We can 
proudly invite the world to examine his achievements in all 
these departments. 

Rabindranath, who himself stands in Bengal as the 
immediate spiritual successor of Beharilal Chakrabarty, a 
lyrical poet of the sensuously meditative vein, and his own 
elder brother and sister, Dwijendranath Tagore and Swarna- 
kumārī, has a large following in Bengal, both in poetry and 
prose. The “ Rabindra School" includes literary workers, 
good, bad and indifferent, whose presence cannot be ignored 
in modern Bengali literature. There are sweet-voiced singers 
who are remarkable for nothing beyond thair mere sweet- 
ness, and who often do not even show any mental power 
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worthy of remark. These are too numerous to claim a 
mention in this essay. But they, even in their weakness, 
show a tendency which is predominant in the language and 
which is a common heritage of the nation. Bengali litera- 
ture can put forth an ambitious claim in the field of lyrical 
poetry, The Bengali mind has cultivated the gift of song 
for eight centuries and has brought to perfection a species 
of its own that may be called the Bengali Lyric, unique in 
meditative softness and melody among the lyrical literatures 
of the world. The immortal Jayadeva of the 12th century, 
a typical Bengali, first showed this unique vein for sensuous 
softness and melody even in Sanskrit, a dead language, which 
had been so completely buried under the rules of the 
grammarians. Our beloved Vaishnava and Sakta lyricists of 
old were, each of them but the spiritual issue of Jayadeva, 
and in themselves they exemplified to the full the power of 
the language and showed the line along which it was 
destined to excel. The Bengali has shown his genius for 
poetry particularly in his devotional songs and religious 
rhapsodies. Even the orthodox religious song, which is, as 
Matthew Arnold says, generally marked by  poetical sterility, 
has developed a poetry of devotion in the Brahmo Sangit and 
in the Sakta and Vaishnava songs of Bengal, which is vainly to be 
sought for elsewhere, and which, at last, gained the admiration 
of Europe as “ mystic poetry " in the Gifa@nyali of Rabindranath, 
This same lyrical spirit underwent a notably modern renais- 
sance in Madhusudan’s Brajāùganā, in the patriotic odes of 
Hemchandra and of Nobinchandra, in the beauty-entranced 
note of Beharilal, as also in the erotic raptures of Rümnidhi 
Gupta. Rabindranath is but the eclectic result and culmi- 
nating point of this lyrical renaissance, which is rather 
discouraged as a fault among his followers. ‘The national 
mind has undergone a change; and the supra-mundane 
sentimentality and the erotic softness of the Rabindra School 
can no longer entirely satisfy us. 
38 
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Bengali prosody, which attained the limit of its classical 
expansion and finish in Bhüratchandra was given a romantic 
turn by Madhusudan, who introduced and brought to 
inimitable perfection the blank verse, the sonnet and the 
otta rima of Italy. This romantic rhythm also appears to 
have reached its culmination in the thousand and one com- 
binations of Rabindranath and his School, notably in one of 
his followers, Satyendranath Dutt, 

A fresh note, however, was added to our lyric poetry 
by Dwijendralàl Roy, himself a star of great poetic brilliance, 
in his comic songs and legends and in the renowned soul- 
stirring music of his patriotic verse. Dwijendralal, who was 
a remarkable personality, was too strongly individual to be 
subdued by the influence of Rabindranath, and he also was 
a powerul dissenter in words and as well as in deeds from the 
ways of the so-called Rabindra School, Though not an equal 
of Habindranüth either in subjectivity or in self-examina- 
tion and introspection, he has shown himself a better hand 
at creation and construction, and has given us two passion 
dramas of considerable literary merit. Eventually he became 
a dramatic writer for the popular stage, and here he gave 
his patriotic sentiments full play. He might be said to have 
become a great reformer and instructor of the public in the 
field of drama, which before him was in sole possession of 
mere playwrights like Hüjkrishna Ray, Manmohan Bose, 
Girischandra Ghose and others though they possessed 
considerable realistic merit. But Dwijendralal did not 
live to see the “year which brings the philosophie mind” 
and his literary genius must be admitted to have suffered a 
great detriment owing to his connection with the popular 
stage, just as Rabindranath’s genius has suffered considerably 
from his unbroken connection with periodical literature and 
propagandism ; though in both cases it ultimately turned to 
the benefit of the people,—a fact that may give us some satis- 
faction, 
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Here opportunity may be taken for adding a word or 
two about our national stage. The drama which was given a 
good start in both tragedy and comedy by the renowned 
Madhusudan has not yet developed to the full extent of its 
possibilities at the hands of either of the playwrights mention- 
ed above or of Dwijendralal, Rabindranath or Kshirodprasad, 
though all three are powerful dramatic writers. So that 
Bengali drama cannot stand comparison with the Elizabethan 
drama in England. 

Among minor poets, Govindachandra Roy, Tsanchandra 
Mukerjee, brother of Hemchandra, Dwijendranath Tagore, 
Surendranath Majumdir and Swarnakumari Debi are all 
marked by an originality, which, however, did not reach its 
fruition. Anandachandra Mitra was an inheritor of Madhu- 
sudan's verse and Jogendranath Bose follows the historic 
spirit of Nabinchandra Sen. Govindchandra Das, though on 
a line with Nabinchandra, was a lyric poet of great originality, 
and drew his inspiration from the soil, independent of any 
direct touch with western education. He has had followers in 
Mankumari Bose and others. Satischandra Roy and Balendra- 
nath Tagore both died young and left us lasting regrets for 
their promises unfulfilled; the first was remarkable for his 
enraptured meditations and the second for his sensuous 
mediaevalism. Dineshchandra Bose was remarkable for his 
sincere heart. Akshoykumar Boral, Girindramohini Dasi and 
Kümini Roy show an early divergence from the Rabindra 
School, tending towards an independent individual deve- 
lopment. Rajanikanta Sen followed a middle course between 
Rabindranath and Dwijendralal in his songs; Debendranath 
Sen stands on a mid-line between Nabinchandra and Rabindra- 
nüth in his lyrics; and Bepinbeh&ri Nandi follows the patriotic 
spirit of Nabinchandra and Dwijendralal in his poems. These 
bring us down toa host of living singers, whose careers are still 
open before us, and who have not yet justified their exist- 
ence enough to lay a claim to any mention in literary history. 
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II 


To turn to the other branch of Bengali literature, name- 
ly, Bengali prose: we have observed how Rümmohan Roy, 
father of the prose literature of modern Bengal was followed 
by Vidyasagar in his purity and classical polish, and by 
Akshoykumar in his strength and scientific outlook on life. 
We have also noted, how “ Tekchünd " and ** Hutom " stood at 
the other extreme. The influence of the other side of Kali- 
prasanna Sinha's personality as a classical writer and trans- 
lator of the Mahabharata, and of Hemchandra Bidyaratna 
as translator of the Ramayana, cannot also be ignored. Banga- 
dhip Parajay by Pratapchandra Ghose, was the first historical 
romance in our literature. Bengali language was greatly 
enriched by the direct or indirect spiritual descendants of 
Rammohan ; and in this connection the work of the young 
and unthinking mutineers against the Hindu society and 
Hindu religion, commonly known as “ young Bengal”, can- 
not be minimised by history. Madhusudan himself was one 
of the “ young Bengal " group and even Rammohan might be 
regarded as the forerunner of the lot. But, it was really 
these young people who first brought the divine fire of genius 
to bear upon Bengali prose and poetry. Madhusudan’s 
prose dramas, Sarmishtha, Padmavatt and Krishna Kumari 
(the last particularly) first proved to the Bengali the latent 
life and force in his vernacular; and the activities of 
the great reform leaders of the Brahmo Samaj (a movement 
started by RKimmohan) namely, Debendranath Tagore, Kaj- 
narain Bose and notably Kesabchandra Sen greatly enriched 
Bengali prose. It was the eloquence of Kesabchandra which 
first transformed the mere vernacular into the chaste thrilling 
and masterful medium for communicating thoughts. Kesab 
was closely followed by Bengal's greatest prose artist of the 
nineteenth century, Bankimchandra Chatterjee (1838-1894). 
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Possessed of keen insight into the human mind and 
a keener one into the very heart of the Bengali language, 
this powerful writer was the virtual master of Bengali 
prose for the twenty years preceding his death in 1894. He 
was a great writer of fiction, imaginative, historical and 
domestic; wasalike an essayist and critic ; and he also touched 
the fields of sociology and of religion. He was the most conspi- 
euous writer of the Hindu revival, set going from the days 
of Rüámmohan Roy. This revival was really begun by the 
two master minds of the reform camp, namely Rammohan 
and Kesabchandra, in the jiana (knowledge) and bhakti 
(faith) side respectively of our culture. It was Kesab who 
first attempted an explanation of Hindu symbolism and gave 
a modern interpretation of the lives and teachings of Sri 
Krishna and Chaitanya in his inspiring sermons and lectures. 
Kesab’s suggestions were worked up by his disciple Gaur- 
gobinda Roy in his Krishna’s Life and Teachings; and this 
trend was followed by orthodox Hindu leaders in the pulpit 
as well as in literature, and was turned more or less to ortho- 
dox necessities. The movement reached its culmination 
in the Dharmavyakhya of Shashadhar, in the installation of 
the Rimkrishna Society, in Bankim's renowned Exposition 
of Krishna and in the epical Trilogy of Nabinchandra. 

Bankimehandra, born in the same year with Hemchandra, 
was the first graduate of India and was like Madhusudan 
a sympathetic student of Western literature. He first 
made his appearance with the historical novel Durgega- 
nandini (1864) three years after Madhusudan’s Meghnad 
and two years after the Sitar Banabas of Vidyasagar. Though 
Durgesanandint was preceded by Zoshinüra, the work of a 
young and shortlived writer of great merit, Bankim might 
be said to be the creator of Bengali fiction and the first artist 
who formulated its technique in the Bengali language. He 
also took up journalism and succeeded in bringing the new 
literature closer to the common life of the people. 
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Bahga-Daréan was the “ Spectator” of Bengal and bore the 
impress of the mind of its editor bent on making a survey of 
the literary, historical, social and economie conditions of Bengal 
with the eye of an Addison and a Swift, whom he also greatly 
resembled in style. Though called to many-sided labours 
by the necessities of the time, Bankim was prominent in the 
field of fiction; and his Kapala-Kundala, Krishna Ranta and 
Anandamath are destined to occupy a permanent place in 
the prose literature of the country. Anandamath seems to 
contain Bankim's ideal of the adjustment of an organism 
to its environment. It was the pioneer work of the awaken- 
ed Indian Nationalism and inspired the patriotic dramas of 
Kshirodprasad, Girishehandra and Dwijendralal with the 
last of whom patriotism had become a religion. Anandamath 
awakened a spirit which was not to die. In his later days, 
however, and notably in Debi Ohaudhurüni and Sita Ram, 
the propagandist got the better of the artist and show- 
ed but the common pitfall into which the Ibsens, the Shaws 
and the Galsworthys and the social propagandists and 
problem-hunters of modern European fiction are all falling. 
After Bankimchandra Bengali literature advanced rapidly 
in the domain of fiction. Bankim was followed by Chandi- 
charan Sen, Rameschandra Dutt on the historical and 
social side, and by  Tàrakchandra Ganguli, Debiprasanna 
Raychaudhuri and Sivanath 8550७ on the domestic side 
of fiction. SvarpgakumürI stood out as the pioneer among 
women writers in Bengal. Chandrasekhar Mukerjee gained 
fame as author of Udbhranta Prem (Love run mad)— 
the Bengali “Sorrows of Werther”: as also did Haraprasad 
Sastri as author of the far-famed phantasmagoria the 
Triumph of Valmiki. In the field of essay-writing and 
history and philosophy the language made rapid strides 
in Kaliprasanna Ghose and Jogendranath Bidyabhushan ; in 
Rajkrishna Banerjee, Chandranath Bose, Prafullachandra 
Mukherjee, Dwijendranath Tagore, Rajanikanta Gupta and 
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others, all of whom made their mark during the last quarter 
of the nineteenth century. 

Modern fietion we know is an European art that has 
developed its particular technique under conditions of 
European society, supplying food to the “sexual instincts of 
the intellect " of man and primarily offering him or her assis- 
tance in the quest of a helpmate. This idiosyncrasy was 
more or less a foreign element in Bengali society. Bankim 
succeeded by his unique artistic spirit of creation and adapta- 
tion, his sympathetie outlook, by his insight into Bengali 
character and by an almost dramatic instinct for form and 
construction. His style was like finely tempered steel, 
flexible but piercing directly into the heart. And all this 
was attended by a quaint humour that pricks and amuses 
at the same time. In spite of many faults he remuins the 
master-artist in prose, who approximated more and more to 
the vernacular as life advanced, and thus stood opposed to 
Kaliprasanna Ghose and Jogendranath Bidyabhiishan, promi- 
nent for their Sanskritic predilections. 

Bengali prose lay long under the suzerainty of 
Bankimchandra, when towards the close of the nineteenth 
century another master appeared in Rabindranath Tagore 
with a richly ornate and poetie style of expression. Rabindra- 
nith, though he had his co-adjutors in  Srischandra 
Mazumdar and Nagendranüth Gupta, was also to introduce 
a new departure in fiction with his masterly psychology and 
unparalleled insight into the sex-instincts of man. Rabindra- 
nith’s later-day novels Chokher Bali, Ghare O Bahire, and 
others, though but justly decried for their sexual leanings 
and propensities towards the Parisian ideals of art, might be 
said to have deserved their laurels in this branch of fiction. 
Bankim and Rabindranath, far more the latter, must he admit- 
ted to have opened up a new vein hitherto undetected in 
Bengali art, inasmuch as the copious supply betrays 
also a large demand, and novels appear by hundreds every 
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year and are eagerly devoured by the public, though the vast 
majority of them are liable to be forgotten almost instantly. 
After Rabindrarath there are hundreds of fiction writers from 
the mass, from among whom it is very difficult to make a 
choice, owing to their very questionable practice of transcribing 
European books without any avowal of their origin. It is 
also not an easy task to discover the real gold from all this 
heap of present-day tinsel and glitter, amidst all this profes- 
sional and journalistic * boom " and uproar of Bazar advertise- 
ments. Time, the inevitable Sweeper, must be allowed to have 
his merciless course for a considerable while, before one can 
turn his glance profitably in this direction. 

Bengali fiction seems to have advanced with strides equal 
to those of any literature of modern Europe. Fiction does 
not want any patronage, it appeals to the public at first 
hand and is bound to succeed in modern society before any 
of the other departments of prose. Authorship in history, 
philosophy and science, and even biography and criticism, 
needs initial assistance to make a stand. In Bengal neither 
the state nor the public has been disposed to offer such 
assistance to scholarship or authorship; hence, in Bengal fiction 
only has thriven by supplying the primary need of man for fun 
or amusement. After all, is not fiction in all countries noted 
as trying to give up its claim of being judged as literature? 
Has it not been seen to succeed by making the art-ideal a 
mere secondary concern, by preferring the transient to the 
eternal verities, by taking up the mere particular rather 
than the universal, by trespassing into the domain of social 
propagandism or by merely becoming even realistic photography 
and haekwork ? It thrives by appealing to the masses in these 
days of mass education, the printing press and journalism. 
This fiction is but a descendant of the ancient epic and the 
narrative, perambulating the streets incognito, verily in the 
guise of a day-labourer.* It is but the literature of democracy, 
of sentimental tempests, of idealistic sexomania and of the 
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“mighty uproar of the heart " put within a nutshell, of the dis- 


covery of the epical element and heroism in common life, and 
even of noble aims without the technicalities of noble art. Be 
it also said, we are not lacking in writers for working out the 
dominant ideas of Modernism. There is no paucity of numbers 
for deification of the sex-instinct, for exposition of the truths 
of man and nature in the language of sex, subordinating 
all other concerns of life to this main topie and for following 
the doctrine, ** Liberty and Equality," to its full materialistic 
conclusions And here, as elsewhere, all this passes by the 


name of “ Beauty in Art." The educative side of modern 


fiction cannot, however, be denied. It is a necessity, and it is 
indeed this necessity that has compelled Bengali fiction to 
wander farther and farther from the permanent ideals of art ; 
hence fiction is but grudgingly allowed a place in the history 
of literature. 

In this crowd of novelists, too numerous to claim 
individual mention, there are a few who stand apart and who 


.are perceived to possess talent and even genius. Foremost 


amongst these stands Saratchandra Chatterjee who, inspite 
of some regrettable angularities and perversities, may claim to 
be one of the greatest writers on domestic psychology that this 
quarter of the century has produced. Master of deep intro- 
spection and with a style marked by perspicuity and charm, he 
lacks the high gifts of construction which may be said to be 
the general lack of all psychologists throughout the world, 
and which is bound to detract from their performance and 
to give their works a lower place (their proper place) amidst 
the masterpieces of art. Saratchandra though a successor 
of Rabindranath in some respects, is his superior in some, 
and his own master in many others. ‘though an imitator 
of Rabindranath in the labyrinthine yet easy-flowing and 
mellifluous style, and though a borrower as regards some 
minor situations of characters as becomes one who is but a 
follower in literature, he is Rabindra's superior in pathos, 
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in his conception of the personality and his perception of the 
distinctive angularities of human nature. Though neither of 
them are masters of very complex situations, Saratchandra’s 
characters die hard, fighting for their personalities. In 
this conception of the personality Saratchandra has a 
rare spiritual approach to the greatest dramatist of Europe 
in the nineteenth century,— Hebel, in whom the renowned 
Ibsen found a fit master, but who eventually turned out to be 
only a propaganda-leader of the unliterary concert of bag- 
pipers of modern European drama. He is perhaps nearer to 
Hindu Bengal than his esteemed predecessor. Essentially a 
realist like Rabindranath, Saratchandra plays with his sub- 
ject with the hands of a master like Balzac, and though even 
his best works are marred by certain idiosyncracies like those 
of Balzac and even of Rabindranath himself, he is destined 
to be a favourite amongst the high and low for 4 good long 
time. Amongst the greatest that we can Show in this line are 


however, three ladies from the Hindu zenana Nirupama Debi, 
Sailabala Ghosh and Anurüpá Debī who, though their experi- 
ence is necessarily limited, are possessed of the subtlest 
insight which they bring to bear upon our national peculiari- 
ties with masterly power. It may be simply said that these 
writers are better understood of the people than any other 
writers of present-day fiction. 

Bengali literature can also show a very rich harvest 
of short stories in which again, Rabindranath is supreme 
by his cameo-like performances. Nagendranath Gupta, 
Prabhátkumür Mukerjee and many others, whom it were 
invidious to mention before ascertainment of their true worth 
(which only time can show), have scored a success in this 
direction. 

The pulpit literature of new Bengal is one of the most 
remarkable that our language can show. ‘The book of 
collected sayings of Ramakrishna (the notes of his disciples 
excepted) is perhaps the most wonderful thing of its kind 
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among the literatures of the world. They embody the say- 
ings of the unlettered Master of the colloquial, who had 
also the closest touch with the verities of the spiritual con- 
sciousness of man. The pulpit works of KeSabchandra, 
Vivekananda, Krishnaprasanna, Pratüpchandra and Sibnath 
Sastri might invite comparison with their compeers in any 
language. The sermons of Kesabchandra Sen, in his 
Jiban Veda particularly, are glowing with fire from Heaven 
and show the intense sensibility of all walkers of the Path! 
Here is a stylist, who does not inspire by his complexities 
and his flowing periods, but like the spiritual Master of 
Bankimchandra penetrates straight to our heart and takes 
possession of it by his intensity and penetration. Rabindra- 
nath’s lay sermons at the Sintiniketan are instances of 
devotional self-exercise and intense selt-introspection before 
his Lord, which rivet our attention with resplendent ima- 
gery of poetic richness and insight. It will be noted that 
his method and manner foster this attitude and give an ori- 
ginal thing in the religious consciousness of New India. 
Rabindranath is alike the greatest literary spokesman of 
the Brahmo spirit, which itself is but an attempt at compro- 
mise or adjustment by New India of her Ancient Spirit with 
the Soul of modern European culture. 

There are excellent works of biography by Sisirkumar 
Ghose, Nagendranüth Chatterjee, Mohendranath Vidya- 
nidhi, Jogendrachandra Basu, and Chandicharan Banerjee. 
The Dichtung und Wahrheit type of autobiographies by 
Rabindranath Tagore and Nabinchandra Sen are excellent 
ones of their kind. The historical works of Kailaschandra 
Sinha and Rāmdās Sen of the last century and A kshoy- 
kumar Maitra, Ramprin Gupta, Nikhilnath Roy, Kali- 
prasanna Bandopadhyay, Sitalehandra Chakrabartty, Nagen- 
dranath Bose, Rākhāldās Banerjee are also remarkable. 
Rámgati Nyayaratna and notably Dineschandra Sen have 
given us excellent histories of ancient Bengali literature; 








HOS MODERN BENGALI LITERATURE 


and appeal for higher criticism of our modern achieve- 
ment has long begun to be audible, though the critic's 
view-point is not yet satisfactorily free from contemporary 
obstructions. 

We are afraid we have nothing more to recount 
with any degree of pride. But, it will be sheer ingrati- 
tude not to mention the name of Satyabrata Samasrami, 
Rimkamal Tarkülankar, Rameschandra Dutt, Panchànan 
Tarkaratna, Kalibar Vedaintabigisb, Maheschandra Pal, 
Joytirindranath Tagore, Nabinchandra Dàs and others in the 
field of translation and expansion of the horizon of Bengali 
literature. 

In the field of philosophy, sociology, comparative reli- 
gion, comparative philology and popular science, ete., there 
are remarkable productions from Sir Gurudas Banerjee, 
Nagendranath Chatterjee, Sitánath ‘Tattvabhishan, Tārak- 
chandra Das Gupta, Chandrakanta Tarkalankar, Pürpnachandra 
Vedantachanchu, KokileSwar Bhattacharyya, Hirendranath 
Datta, Ramendrasundar Trivedi, Tarikishore Chaudhury, 
Bepinchandra Pal,  Benoykumar Sarkar, Radhakamal 
Mukherjee, Bijoyratna Bose and Rabindranath Tagere, 
Bijaychandra Majumdar, Vidhusekhar Sastri, Jagada- 
nanda Roy and others. But it must be said that Bengal, 
the home of the world-famed Navya-nyaya, has not yet been 
able to found an original school of philosophy. Bengali 
prose here is distinctly inferior to what is produced in these 
departments in the three great literatures of Europe— English, 
French and German. Bengali philosophical and scientific 
prose cannot show the strength, the broadness, the distinc- 
tion and the masterful complexity of manner and expression 
shown by such galaxy of writers as contributed to a produc- 
tion like the eleventh edition of the Encyclopaedia Britan- 
nica. The literary level which has been attained by these 
three first rate modern languages has not yet been reached, 
we are sorely conscious, by our prose. There has been no 
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great original genius in inventive power, in stvle or outlook 
in these departments and we have only been busy in rearrang- 
ing or cataloguing our inheritance. It will be seen that 
Bengal lacks a master-mind, who would devotedly apply him- 
self to the task of standing in worthy succession to the line 
of great writers from Madhusudan Datta to Rabindranath 
Tagore. It will also be observed that the work begun by 
Madhusudan—of engrafting or appropriating turns of idioms 
or phrases from other literatures into our own and widening 
the domain of the idiom and vocabulary of our mother- 
tongue by the help of those found in Sanskrit,—was 
given up before it had been given a full and proper chance. 
Before the language reached its full flavour and strength it 
prematurely turned towards the attainment of delicate and 
lyrical subtleties to which the greater attention of the liter- 
ary workers of the nation may be said to have been directed ; 
and we have still-born lyrical poets and tale-writérs by the 
hundred, men who had undoubted talents, and who could 
have turned their powers to greater advantage to the nation. 
Though our strength has grown wonderfully on the side of 
the colloquial, our literary medium often fights shy yet of 
meeting the complex ideas of modern times and modern 
modes of expression face to face. 

The reason for this is not far to seek. True itis, that 
genius cannot be manufactured by any process. But the 
greater portion of the Bengali strength has been engaged 
elsewhere. The Bengali race has justified its pedigree, has 
shown no sterility in genius or in talented and earnest seekers 
after the permanent in any department of life. But, the 
mother-tongue of fifty million peoples has apparently been 
doomed to a comparative barrenness by fate—by inexorable 
fate! Nothing more remains to be said. We have not been 
framers of our own destinies. 

It remains to be added in explanation, that the education 
system of the country has failed of its direct effect in promoting 
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the literature of the country; and the mother-tongue of 
fifty million peoples has shown a growth utterly disproportion- 
ate to the labour and money that is being yearly spent for 
their intellectual development. One may well ask “ What 
have the Bengal Universities done for Bengali literature ?” 

Be it said, that it was only in the second decade of 
the twentieth century that a capable and far-seeing intel- 
lect and organizing head was found engaged in removing 
the longfelt grievance. Amidst difficulties and obstructions 
of all sorts this one person has been endeavouring to 
convert an examining institution inte a teaching body, 
thereby laying the foundation of national education on a 
surer basis and scholarship on a sounder pedestal.' Even yet 
the mother-tongue was but grudgingly allotted a place in the 
seat of national education and learning. A wider prospect, 
however, has now been opened by the inauguration of Post- 
Graduate’ studies in the Indian Vernaculars and the heart of 
every thinking man has been awakened by what seems to be 
the dawn of a new era. But at least a decade shall have to 
elapse before one can perceive any appreciable result in 
this direction. 

All this means, that only partially has the heart of the 
nation turned to the Vernacular literature and that this 
labour has been confined so far only within the shadow of the 
great University of Calcutta, The votaries of Bengali litera- 
ture were but those who followed their individual bent and 
who without any hope of reward have been worshipping the 
despised mother-tongue of a fallen people. Eminent workers 
among the vernacular writers and poets, in whom the creative 
impulse could outsoar the disadvantages of the environment, 
have so far been but the bye-products of our University 
system. It has been the fate of our Vernaculars so far to 

१ The inspirer of this movement in the Univorsities of Bengal (and indeed of all 


India) has, bins, passed awey before these lines coald be printed. But hie inspiration lina 
come to stay and the fatare alone shall show where it will ultimately lond Bengal.—1.J.8. T 
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drag on under repression. Formerly it had to hide itself 
from public view under the ban of Sanskrit, and whosoever 
handled the Ramayana or the Mahabharata or the Purdnas in 
the vernacular was marked out for eternal perdition. The same 
fate is theirs to-day, but the dominating power in modern times 
is another. But for the unconquered literary spirit and race 
conseiousness of the Bengali people, the vernacular literature 
would have been smothered. It has thriven in spite of all 
disadvantages until it has raised its head high enough in the 
second decade of the twentieth century to draw the recognition 
of the whole civilised world, 

A bird’s eye view of Bengali literature of modern times 
cannot fail to convince one, that it has been pre-eminently a 
literature of eclecticism—a literature of self-assertion, the 
principal characteristic in the civilisation of modern Europe. 
All the great poets and writers of modern Bengal have, 
consciously or unconsciously, approximated to this ideal. All 
the modern literatures of Europe alike bear this character 
and it is also a truth that they are neither positively national 
nor universal. It may be said, they are simply European, as 
opposed to the Indian or Asiatic. European civilisation 
itself might now be seen to be pre-eminently eclectic, as it 
assimilates in its own way the achievements of modern science, 
sociology, comparative religion, international politics and 
commerce. Our literature could not but be assimilative in 
the same way as all living literatures of modern times have 
shown in their growths. But we ought to make it share in full 
our Indian peculiarities as well. We ought to know that these 
same peculiarities connote a civilisation and a social religion 
and spiritual idealism which is amongst the greatest and the 
noblest ever conceived by the human soul, and that our 
literature is to stand or fall by these peculiarities alone in the 
parliament of nations. 

The Bengalees feel that they are a great people. A 
people who could count Jayadeva, Chapdidas, Vidyapati, Kabi 
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Kankan, Madhusudan, Hemchandra, Nabinchandra, Bankim- 
chandra and Rabindranath in its roll of literature, Chaitanya, 
Ramakrishna and Kesabchandra among its prophets; 
Raghunandan, Rammohan and [ISvarchandra among its 
humanists and reformers, Pratapüditya and Ramla) for its 
heroes, Raghunath and Jagadischandra among its philoso- 
phers and scientists, instinctively feels that itis not without 
a pedigree, and that a greater future is open before it. The 
Bengalis feel an instinctive fellowship with all peoples that 
have said or done great things in history and such instinct is 
shaping their literature and bringing it to a position of 
equality with the greatest possessed by any nation. 








BENDIGANAVALE VENKATACHARIAR. 
HIS LIFE AND WORKS. 
P. Arrasi Rao, B.Sc., 


Lecturer in Kanarese, University of Calcutta, 


Venkatachar was generally known as “ Kollegal Venka- 
tachar" though his first name was Bendiganavale.* Most 
members of his family use the initial B. "There is a temple 
of Garuda, with two saligrümams as the two eyes, in this 
place, and this God is their family-deity and hence the name, 
Venkatachar belonged to the family consisting of six brothers 
and one sister. Of these only two brothers, the third and the 
sixth, are now living, one at Bangalore and the other at 
Haiderabad (Deccan). He seems to have been born at 
Kollegal in the year 1845. During his infancy the family 
continued to live in the old aristocratic style, which, however, 
was gradually disappearing. 

In his boyhood the family became poorer, though they 
had still enough to live a decent life. It may be mentioned 
that his early days were spent at the small village of Kollegal. 
His father used to take him every morning to bathe in the 
Cauvery river which is not very far off from Kollegal ; and on 
the way back he was made to repeat all the three kānņđas of 
the Amarakoga, Besides Sanskrit he was taught Tamil by his 
elders at home. He did not attend any school so long as he 
was at his ancestral home. 

When his father came to Tumkur and settled there, 
Venkatachar was sent to a Payal school where he learnt 
Marathi and Kannada. After some time he had to come 


क In South India the rst” namo " of a person is that of the village from which the 
amily comosa. - [| J, B. T, 





814 BENDIGANAVALE VENKATACHARIAR 


over to Bangalore and manage his own affairs. Being strongly 
inclined to study he resolved to face all obstruction boldly. 
It did not matter much if he had to go without the luxury of 
timely meals or if he had to remain satisfied with eating 
only fruit ns a substitute for one meal. For the sake of a 
private tuition in the Bangalore Cantonment he had to walk 
all the distance from the city, a distance of several miles, 
taking only cold rice and curds for his breakfast. It was in 
the face of such difficulties that he attended school and 
learnt Marathi, Kannada and English. Whenever he happened 
to be at Dewan Narasimhaiengar's place he used to spend his 
whole time in his library, being too poor to buy his own set of 
books. This studious habit he continued right up to the 
very close of his life. 

In March 1864 he got a post as “Gumashta and Munshi” 
of the Tumkur District Treasury, when he was barely nineteen. 
Thirteen years elapsed before he rose to the position of 
“Judicial Sheristadar and Public Prosecutor” of Nagar 
Division. In 1884 he was made a third-grade Munsif and had 
to wait another fifteen years to get to the first grade. Up to 
his retirement in 1902 he continued to be a Munsif having 
officiated as a Sub-Judge for a few months at Hassan and 
Mysore in 1899. From 1884 onwards he exercised the powers 
of a second-class Magistrate. He does not seem to have taken 
even a day's leave of absence during the whole period of his 
service. During all his official life he spent all his spare 
hours in reading English and other books. 

In course of time his circle of acquaintance grew. Two 
names deserve special mention, because the literary activities 
of Venkatachar are mainly due to their influence. The first 
of them was Narayanaiengar, an Assistant Commissioner 
in the same department in which Achariar was working at 
Shimoga. He was a good Sanskrit Scholar and a deep philo- 
sopher and wrote a famous work on Indo-Aryan Mythology and 


. several other distinguished works which attracted the attention 
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of the late Lokamanya Bal Gangadhar Tilak and other Vedic 
scholars. Narayanaiengar went ona pilgrimage to Northern 
India and visited Bengal. It was the time when the Widow 
Re-marriage Act had just been passed in the Imperial Legis- 
lative Council at Caleutta through the strenuous exertions 
of the late Pandit ISvarchandra Vidyasagar, the well-known 
reformer of Bengal. Narayanaiengar was very much im- 
pressed with the name and fame of the Pandit and did not 
miss the opportunity to make the personal acquaintance of 
the great reformer. On returning to Shimoza he save a 
vivid account of the activities and of the strong personality 
of the famous man and showed a copy of his photo to his 
colleagues in office. The purity of life and simplicity of 
manners of the Pandit fascinated Venkatachar and a few 
others who resolved at once to open up correspondence with 
this great man. True to his inherent good nature, the Pandit 
was kind enough to reply at once, welcoming the proposal to 
keep in constant touch with them. After knowing each 
other to their mutual satisfaetion the Pandit preseuted a copy 
of his newly published Bengali Grammar to Venkatachar and 
requested him to learn Bengali for which he was prepared to 
help him. Here was something attractive and, moreover, the 
pupil was himself about to ask for the same favour. "Thus for 
nearly two years the teacher continued to set tasks and 
correct the exercises of his grown-up pupil. Their relation- 
ship was truly that of the ancient type of Guru and Sisya. 
When the pupil had acquired sufficient practical knowledge 
of Bengali, a graded system of further study was arranged. 
The pupil was also introduced, through correspondence, to 
several other Bengali writers of note and was guided by the 
venerable Pandit whenever occasion demanded. The Guru 
was also pleased to permit his student to translate all his 
works into the Kannada language and suggested to him to 
begin with Bhranti Vilasa, an adaptation of Shakespeare’s 
Comedy of Errors. 
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His second friend Grama Gundappa was a clerk in the 
Circle Inspeetor's office at Shimoga. He was not only a 
Sanskrit and Kannada Scholar but was also a man of poetic 
tendencies. Venkatachar was indebted to him for many a 
necessary suggestion as regards the diction and idiom of the 
Kannada language in his first few translations. 

Official duties removed him after a time from the 
congenial surroundings of Shimoga to Yedahalli where he could 
not find suitable company. He had to be content witha few 
pilgrims on their way to Sringeri, the well-known seat of 
Jagadguru Sankarichirya. It was here that Venkatachar 
happened to see and converse for the first time with a Bengali 
devotee on his way to Sringeri. At his request the traveller 
broke his journey for à week or so and spent many a happy 
hour in speaking with probably the only South Indian of the 
day conversant with Bengali. 

The Swami of the Sringeri Matha had a great liking for 
Venkatachar. So long as the latter was Munsiff at Yedahalli 
they used to meet each other very frequently. As Venkatachar 
knew Sanskrit, it was not difficult for him to follow some 
of the religious discourses of the Jagadguru. Being in the 
Judicial service the Swami used to consult him in several 
matters connected with the Matha properties, both private 
and public. The implicit trust of the Swami in his friend is 
shown further by an incident recorded in the annals of the 
Matha. It appears some mischief-mongers stole the image of 
Chandramauliévara and hid it somewhere. The Swim! became 
anxious and took a vow to starve himself till he regained 
possession of this precious image and could worship it. It 
was not till the third night that clue could be obtained. The 
Swami had a dream indicating the place where the stolen 
article could be found. Instead of revealing the dream to any 
person in the management of the Matha, he called Venkatachar 
for assistance. He found the Swümi's dream to be correct 
and arranged to bring the image back with all honours due 
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to the sacred Deity. For all these the Swümi had the highest 
regard for him and he used to talk of him even to H. H. the 
Maharajah of Mysore in very respectful terms. 

After being transferred to various other places he came 
to Mysore and lived there practically to the end of his life. 
He could meet here his old friend and relative V. N. Narasim- 
haiengar, with whom he would spend some minutes at least 
every day and enjoy some interesting conversation or a good 
joke. A half-hour's laughing was, in his opinion, worth a 
good day's work; many of his stories are very amusing, and 
reflect the writer's love of wit and humour. 

Once Venkatachar was in Pondicherry for the sake of his 
health and had put up ata bungalow where Swami Viveka- 
. nanda and his friends were also lodged. It was by sheer 
chance that they came to know each other. His knowledge 
of Bengali enabled him to talk to the distinguished man to 
his utmost satisfaction. They spent about two days in each 
other's company in that place and came together to Madras 
where Venkatachar introduced the Bengali Sannyüsin to some 
of his friends. They were highly struck with the remarkable 
erudition and scholarship of Vivekünanda and arranged for 
a few lectures in Madras. 

Venkatachar's views had become quite cosmopolitan by 
study and by contact with Bengali writers and travellers. 
And he also brought his expanded views to bear on the local 
social problems. In the year 1872 a member of his own 
community, Ramaiengar, returned from England after being 
called to the Bar. A section of the Sri Vaisnava community 
desired to out-caste him, whereas others were for receiving 
him back in their midst after a purification ceremony. Both 
the parties were equally strong and unyielding with the result 
the situation was getting more undesirable day by day. At 
this stage Venkatachar with the connivance of two other 
gentlemen of the community published anonymously a fine 
book called Chiratnanatakaratna giving a graphic picture of 
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the existing social condition of the community to which he 
belonged. To prevent any unpleasantness he took care to 
tear off the printer’s name from each book, before it was sold. 
There was not a single member in the community who 
did not in some way or other feel that he was exposed 
before the general public. Some were highly annoyed but 
others were highly amased at the writer's ingenuity. The 
former class attempted to find out the writer and if possible 
bring him into the clutches of the law. The outburst of 
indignation, however, gradually gave way to more sober 
thoughts and the Europe-returned person was taken into the 
community after the prüyascittam. 

Venkatachar's views on education in general, and of 
woman's education in particular, were equally strong. The at- 
mosphere of the adult girls’ schools, which he had occasion to 
observe closely, made him realise that the type of instruction 
given to them was not the most suitable. He sincerely 
believed that western ideas of culture were anything but 
satisfactory for Indian girls. He was for their advancement 
and uplift. In fact he never missed an opportunity to address 
them on the needs of a practical education. “ The three R's" 
were no doubt necessary and indispensable. Indian ideals of 
womanhood and social service had no place in the curriculum 
of the modern girls' schools. Most of his works are written 
with the object of emphasising the need of such ideals. A 
bare imitation of alien customs and manners meant degenera- 
tion and demoralisation. A healthy combination of ancient 
Hindu principles with a few essential and desirable customs 
of the West was to be aimed at rather than any erroneous 
exercise of freedom in thought and action at the sacrifice 
of the ancient Hindu ways. He spared no pains in this honest 
attempt and one has to remember that he was the first in 
ereating a healthy publie feeling among the women. 

His book Nondnadi gives a clear exposition of what a 
man's woes are, to what extent a housewife is free to manage 








BENDIGANAVALE VENKATACHARIAR 319 


her domestie concerns, in what direetion Hindu customs allow 
her complete powers for discriminative action and wherein 
she is complaining about a few restrictions. He warns her 
how in Western countries the joy of home-life is wanting and 
how Indians have so far preserved it mainly on account of the 
very restrictions about which they are complaining. Any 
move on their part to do away with these would automatically 
render society as a whole unhappy and miserable 

Several of his works deal with educational problems. 
His favourite topic was education of women and he did 
everything in his power to keep his women readers in touch with 
matters concerning them in various parts of the world. "Thus, 
for instance, he tells them something ahout the “Suffragist 
Movement" in England and America. Lord Tennyson’s 
Princess is brought out in bold relief in his CAifrarichitrüvali. 
Bankim Chatterji’s Debt Chaudhurüni is also referred to. 
Another essay reminds them of the respect which ancient 
Hindus had for women. Examples are given from historical 
and religious records to emphasise the spirit of sacrifice shown 
by mothers and wives in order to preserve the manhood of 
the nation. 

It may be mentioned here that many of his critics 
are disposed to say that these ideas are not original in 
Venkatachar. No doubt they may have been borrowed, but 
the critic should not forget that there were no books in the 
Kannada language to appeal to the masses and his writings 
bave supplied this want. Besides, the sincerity and honesty 
of purpose with which these modern ideas have been placed 
before the Kannada-knowing public should disarm such criti- 
cism completely. Venkatachar was quite at liberty to choose 
any topic he liked; the very fact that he devotes much time 
and attention to a particular subject shows that he was 
very keenly interested in it. 

When any of his works were criticised, the author generally 
replied to it either by translating a book or by writing a 
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new one, as was best suited to meet and refute all the 
arguments of the critic. Such answers were sometimes 
given with a certain amount of exazgeration in order to 
maintain his own special point of view. At times he found 
some little enjoyment by ridiculing his critics. Most of his 
minor works seem to be more or less a reply to his adver- 
saries. His Crow, Mosquito and many other essays speak for 
themselves. An amusing bit of criticism resulted in bringing 
out Faijüanika Prahasana which shows how an unpraetical 
scientist talks vainly of his theories, sets at naught the 
prudential advice of his parents and others, and finds out at last 
that science is not everything in this world. The book also 
reyeals how merely copying European manners indiseri- 
minately results not only in family disaster but also leads 
to an utter disregard for all sacred scriptures of the past. 

The custom of the Sri Vaisnava Brahmanas of South 
India is to worship Visnu alone, to the total exclusion of 
the other two of the Trinity. When His Holiness Sri 
Swübhinava Sacchidananda Narasimha Bharati Swami of 
Sringeri visited Nanjangud, Venkatachar happened to be 
there and invited His Holiness for the “Pada Puja’ cere- 
mony to his house. Such a complement is rarely paid and 
he further edited and published with the permission of the 
Swümi some extempore verses of the latter in praise of the 
Saradi. He also published a Sanskrit translation, from the 
original Tamil texts, of the well-known story of the famous 
Tamil woman saint Sri Andal. It isin the form of a prayer 
addressed to Lord Sri Krishna and is highly devotional; and 
it teaches that “unflinching devotion to God is a reward 
in itself." 

After telling us that Bhagavad Gitd is a condensed form 
of the Upanigads, he proceeds to show how each school of 
thought interprets the texts so as to suit its own creed; he 
deplores the undesirable consequences of such a practice, 


all the more so, on account of the fact that unscrupulous | 
- 


T> 





BENDIGANAVALE VENKATACHARIAR 321 


people justify their daily conduct on the authority of the Gita. 
In his opinion the three cardinal principles of the Gita 
are (1) nigkama-dharma-sidhana, (2) unqualified devotion 
to God and (3) A4/mà anàütmàá-bodha. He dilates upon the 
first and proves how the present system is worked on 
quite the reverse principle—boys go to school not with the 
desire to learn or acquire knowledge but with the object 
of passing examinations in order to secure worldly prosper- 
ity. All this proves that he was a practical man and not 
simply an idealist; it shows further that his ideas of ortho- 
doxy were not of the same rigid type as those of most of 
his own community. 

In order to understand Venkatachar’s literary career, 
it would be necessary to cast a cursory glance at the period 
just prior to his birth. It was during the early years of 
the reign of Sri Mummadi Krishnaraja Wodeyar Bahadur of 
Mysore, the grandfather of our present Maharaja, that Kannada 
printing was first introduced, by European Missionaries; 
Srimin-Maharaja Chaimarajendra Wodeyar's Paméaratnakara 
mentions the existence of the Amhbawvilisa Press in the 
Mysore palace. "This fact leads one to conclude that printing 
was introduced there sometime in the first quarter of the 
19th century. 

The patronage accorded to the literary men was truly 
Oriental in its lavishness. The late Maharaja was indeed 
a '"Bhojaraja" in miniature; he was a good scholar of both 
Kannada and Sanskrit and spared neither money, time, nor 
enerzy to encourage literature in every form. Special royal 
sittings were held for discussions in Nyaya, Vyakarana, 
Vedanta, Mimimss and other topics with both local and 
foreign Pandits of ability and distinction. Being fond of 
books, he gradually amassed an excellent and choice collec- 
tion of manuscripts on all subjects and named his library 
the Sarasvati Bhündàra, a name which it very richly deserved. 
Unfortunately most of it was consumed by fire when the 
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old palace was burnt down; but from its ashes arose the present 
Oriental Library of Mysore. 

At this stage two new factors have to be taken into 
consideration. In the year 18530, the administration of the 
State passed into the hands of the British Commissioners 
solely appointed to carry onthe Government of Mysore in the 
name of the Maharaja. Sir Mark Cubbon was the first Chief 
Commissioner. Within a dozen years, he showed a decided 
improvement in the State affairs. Indian officers from the 
Andhra, the Tamil and the Maharastra countries were imported 
for higher services to preserve the “native character" of the 
Government. Naturally those who knew Marathi and English 
languages were selected for the posts, since Marathi and 
English were both needed in matters of official routine. The 
advent of these men gave a stimulus to the study of English, 
doubtless with a corresponding neglect of the Kannada, 

The second factor was the activity of the Missionaries 
of the London Mission, the Wesleyan Mission and the Basel 
Mission. The first of these is not noted in any way for 
literary publications, while the two other with their magni- 
ficent presses are even to this day rendering a lotof service 
to the people. The Basel Mission, known after the Great War, 
as the Kanarese Mission, has done the finest work. It was 
here that the famous Rev. F. Kittel worked for a number of 
years and published his Kannada-Enjlish Dictionary, his 
Grammar, Chandombadhi and Sabdamani-darpana. The 
Basel and the Wesleyan Missions have carried out a great deal 
of translation work in connection with the Holy Bible and 
the mythological stories of the Eust and the West and also 
many other educational publications. They have also been 
instrumental in the manufacture and sale of Kannada types 
for the printing establishments throughout the whole of the 
Kannada country. Educational institutions for boys and 
girls were started by them on modern lines with the permission 
and assistance of the existing Governments; the Government 
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Education Department of the Mysore State was, however, not 
started till 1856. 

One department of the State needs some mention. 
Under the able guidance of B. Lewis Rice, the ancient relics 
of Mysore were carefully studied by the Archaeological 
Department and the results were embodied into suitable 
volumes, the most important of which are the Epigraphia 
Carnatica, It is this department that has revealed to the 
publie a fund of ancient Kannada lore and is still maintaining 
its old reputation. 

The year 1868 marks a new epoch in the history of the 
Kannada literature. The old revered Sri Mummadi Krishna- 
raja Wodeyar Bahadur died in 1868, quite disappointed at 
not having been able to realise his dream of handling the 
administrative machinery himself; and his adopted son, His 
Highness the late Maharaja Sri Chamarajendra Wodeyar 
Bahadur, had been with some difficulty recognised as the 
future Heir-apparent. Between 1868-1880, Marathi was 
gradually replaced by English as the court language. With 
the loss of royal patronage, Kannada was practically cast 
aside. In 1881 the Rendition brought many blessings, among 
the foremost of which was the fostering of Kannada letters 
and literature by His Highness,a measure quite in keeping 
with the brightest traditions of the Royal House of Mysore. 
Its direct outcome was a revival of the Kannada literature, 
The Kavya Kalanidhi and the Kavya Majijari Series of the 
Hale-Kannada Works, and the Kurnafaka Grantha Mala 
Series of Hosa-Kannada Works deserve special note in this 
connection. The last one is intended for improving modern 
prose and for giving as much encouragement and assistance as 
is possible to promising writers of theday. The most recent 
efforts are seen in the establishment of the Auarnafaka 
Sahitya Parishat, at Bangalore and the Karnataka Vidya 
Fardhaka Sangha at Dharwar. Lastly there is the Mysore 
University itself, one of whose aims is to develop the Kannada 
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language. Let us hope it willgoa long way to turn out 
a large number of orizinal Kannada writers in every branch 
of human knowledge. 

Now itis to be observed that Venkatachar was himself 
the editor of Afvakaéa-tosini in which he is said to have 
published many of his minor works. He must have realised 
for himseif no doubt what special efforts were being made to 
improve the vernacular. Being himself a struggling author, 
the starting of the Graduates Trading Association and such 
other private bodies must have been very welcome to him. 

It has already been pointed out that at the suggestion 
and permission of Pandit Isvarchandra Vidyasagar, Bhranti 

Vilas was translated first. Nearly three years elapsed before 
it could be completed in 1876. The facilities for getting 
works printed at that time were not even one-hundredth of . 
what are available to-day ; not only was it a question of cost 
but there was also a lot of delay and worry for people living 
in the mofussil. In the case of Venkatachar, a friend was 
kind enough to help him to tide over this difficulty. The 
style, the treatment and the matter of the book attracted the 
attention of the public with the result that the Madras 
University recognised it as a text-book. Prompted by these 
encouragements, he toiled for another two years more with 
Sakuntala. 

At this time in 1881 he had to suffer the grievous loss of 
his second wife. Such a heavy loss inclined him to take a 
philosophical view of man's existence in this world. In this 
mood, his Sita Vanavasa helped to relieve him from the care 
and mitigated somewhat his anxiety of looking after his four 
motherless children at home. This book was quickly followed 
by Bharata Mahila in the same year; both these works are 
intended specially for women. In the following year (1855) 
he married again and went on uninterrupted with Durgeéa 
Nandini, the masterpiece of Bankimchandra Chatterjee, who 
was good enough to permit Venkatachar to translate bis works. 
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During the next few years, there does not seem to have been 
much literary production though he continued his usual 
studies. In 1891-92 he edited and published the Sérada 
Stotra Kadambakam and Saradà Stotra Mandala in commemo- 
ration of the visit of the revered Jagadguru Sankaracharya 
of Sringeri to Nanjungud where he was the Munsif at the 
time. In 1896 histhird wife too was snatched away from him 
by the cruel hand of death. He was now in his fiftieth year 
and had yet a few years more of work before retirement from 
the Government service. The responsibility of looking after 
the family single-handed became a heavy burden to him. 
He had as yet produced only half-a-dozen books; and the 
three works written at this time, Indira, Nila Gili and 
Ananda Matha show the state of his mind. These show 
clearly that the mind of the author had turned more to the 
other world than to this, although feelings of “ patriotism ° 
predominate over the religious sentiment. In many ways 
his third wife had been a companion after his heart. She 
relieved him of house-hold troubles, and shared with him 
his intellectual pursuits, She would read his manuscripts, 
point out errors if any and correct the printer’s proofs. As 
she was a woman of very warm affections, she had won the 
esteem of all. The loss of such a wife could not be easily 
forgotten except by those who have a very strong attachment 
to some other pursuit, which in his case was his fondness for 
Bengali books, It was thus at Kolar that he recommenced his 
vigorous pursuit of translation in 1596, and he pushed on 
unceasingly and published in 1898 five novels viz., Aajasimha, 
Rajani, Kapala Kundala, Kamala Kanta, and Loka HKahasya 
(Part I). 

From 1899 to 1902, about thirteen more works were 
added to the long list of his publications, which at the time 
of retirement numbered thirty volumes, 

He was eagerly waiting for the day when he could free 
himself from the official yoke and did not hesitate to do so 
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at the proper moment. A new desire had arisen in his mind— 
n desire to complete one hundred works before the call came 
from the other world. In consequence some of his friends used 
to call him Fyasa, who is said to have written one hundred 
books in his life-time, Inspired by this noble wish he 
laboured incessantly and earnestly up till his very death in 
1914. 

Providence was not merciful and did not spare him to 
fulfil his long cherished ambition. He could complete only 
about sixty works at the time of his death. His sons have 
told the writer that he had selected his subjects and had 
laid down his plans for the full hundred. The Karnataka 
Vidyà Vardhaka Sangha of Dharwar conferred upon him in 
1910-11, the title of Karnataka Bana Bhaita in appreciation 
of his untiring zeal and energy in enriching and ennobling 
Kannada Literature by his voluminous and instructive con- 
tributions. His children have through his books inherited 
amine of really potential wealth. It is gratifying to note 
that at the noble suggestion of Sir M. Visveswaraya, his 
second son started a press for collecting and publishing 
Venkatachar’s works, which had been for some time not 
available to the Kannada public. It may also be mentioned 
here that in the year 1911, the author himself published his 
works in a series known as “ Narasimharaja Wodeyar Series” 
in token of deep devotion and loyalty to the Royal family of 
Mysore. 

His strenuous labours, in spite of long years of official 
drudgery aud heavy domestic suffering are an eloquent testi- 
mony to his extraordinary desire for literature as also to an 
equally great strength of purpose in bringing his works to 
the light of day. It is due to his writings in the early part 
of the present century that a love for Kannada books— 
especially novels— was created in the Kannada-knowing public. 
He has brought home to the young writers of his mother- 


_ tongue that they should attempt to imitate the more advanced 
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Indian Vernaculars (like Bengali) by patient study and critical 
observation. 11 is now recognised on all hands that he has 
contributed in no small measure to the permanent treasures 
of Kannada Literature. 

Defects and faults there are in abundance in his style, 
but they are necessarily due to circumstances under which 
he worked. We need not go far to substantiate these remarks. 
Anybody, who has read some of his works, will understand 
for himself that the style is somewhat rugged, that there is a 
large intermixture of Sanskrit words—with a few Bengali 
ones interspersed—in almost every page of his works and 
that often the reader's interest is kept waiting by unnecessary 
flourishes and digressions. But we must remember that 
there were no suitable models of good prose to guide him 
in the execution of his works, and that he knew "Tamil, 
and even Bengali, better than Kannada. Venkatachar 
read Bengali, thought in Tamil and wrote in Kannada. 
Hence a curious combination of weakness and strength 
can be seen in his style, though this does not obscure the 
clearness of his meaning. And above all he has shown by 
his own example how in spite of shortcomings and errors, 
one can add his little bit towards the general improvement 
of one’s mother-tongue. With the author's permission, some 
of his novels were translated from Kannada into Telugu and 
Tamil. He may justly be compared to those who have made 
two blades of grass to zrow where one grew before. The method 
of thought opened out by him is now copied by many and 
most of the periodicals of this day are being flooded with 
new stories of all sorts after his model. 

Many and varied are the opinions about such a man as 
Venkatachar. Some are pleased to call him à common man, 
some a pedantic man and some others a mere transmitter 
of thoughts. There are, however, a few who hold a more 
reasonable view, but they have formed a minority till very 
recently. He has found more readers in the Southern 
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Mt . country than in Mysore. Appreciation and honour 
. too came from that quarter much earlier than from men .of 
his own native land. Let us hope that this narrative, however 
defective it might be, will go some way towards filling up a 
gap in the history of Kannada literature and in showing 
— that the work done by Venkatachar, in spite of the times 
in which he lived and the circumstances under which he 
worked, was really most remarkable. 
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VISNU'S THREE STRIDES- 
THE MEASURE OF VEDIC CHRONOLOGY. 


Dr. R. Samasastri, B.A., D.Lit., M.R.A.S. 
Curator, Government Library, Mysore. 


THE WORLDS. 


The three domains spoken of in the Vedas as Prthivi, 
Antariksa, and Divcah are the three astronomical divisions of 
the celestial sphere corresponding to the Spring, Summer, 
and Winter seasons, and the two worlds dyavaprthivi are the 
uttarayana, the sun’s northern journey and the daksinayana, 
the sun’s southern journey. ‘This view is confirmed by the 
following passage of the Satapatha Brahmana.' 

“ The first day is for it this same terrestrial world; and 
the spring season also is this terrestrial world; and the 
second day is what there is above this terrestrial world and 
below the air, and the summer season also is that part of it ; 
and the central day is its air, and the rainy and the autumn 
seasons also are its air; and the fourth day is what is above 
the air, and below the sky, and the winter season also is that 
part of it; and its fifth day is the sky, and the dewy season 
also is its sky : thus as to the deities. Then as to the body : 
the first day is its feet, and the spring season also is its 
feet and the second day is what is above the feet and below 
the waist, and the summer season also is that part of it and 
the central day is its waist, and the rainy and the autumn 
season also is that part of it ; the fourth day is what is above 
the waist and below the head, and the winter season also is 


* XIII, 6,1,10. 
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that part of it; and the fifth day is its head, and the dewy 
season also is its head. Thus these worlds, as well as the 
year, and the sacrificer’s self, pass into the JPurusa-medha 
for the obtainment and securing of everything; for indeed, 
these worlds are everything, and the year is everything, and 
the self is everything, and the Puruga-mecha is everything." 

In the above passage the poet symbolically represents 
the year of 360 days by the five days’ sacrifice, called Purusa- 
medha or man's sacrifice. The year of 360 days is divided 
into five parts, (1) the spring, (2) summer, (3) rainy and 
autumn, (4) winter, and (5) dewy seasons, and those five 
divisions are symbolically represented by the five days of the 
Purusa-medha. 'The human body is also divided into five 
parts, as enumerated in the passage, and these five parts are 
also identified with the five divisions of the year. 

The Tantric literature is full of these ideas: 

The Saundaryalahari! for example, divides the body 
into six parts, and besides identifying these six parts with 
the five divisions of the celestial vault, distributes the days 
of the year among those five parts. In verse 9, the feet of 
the goddess are identified with the earth, the waist with water, 
the navel with fire, the breast, with the wind, the part above 
the breast with the sky, and the middle of the brows with 
the mind. In verse 14, the 360 days of the year are allotted 
to these five parts as follows :— 


Earth TT YT 56 days or falas 
Water T * BB: vj T 
Fire or summer  ... ivi BR. fa re 
Wind — Ais 54 ,, * 
Sky * — IE = v 
Mind F S 04 ,, » 
360 ” nh 
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That these kalās or rays of the goddess ere days, is clearly 
stated in the Bhairavayamala quoted in the commentary on the 
above verse. Bhaskaracirya, in his commentary on the 
Bharanopanigad * identified the goddess with 216,00 4ràsas 
or breaths, in so many breathings making a complete 
day, as stated in the Suryasiddhanta and a number of Tantric 
works:— 


10 évasas (Babylonian sor)—1 évāsa 
6 s&cdsas =1 vinadi 

60 rinüdis =1 nadi 

60 nadis or 21,600 éra@sas —1 day. 


The same idea is also clearly expressed in the Rgveda 
as follows:— 

“From his navel came mid-air; the sky was fashioned 
for his head; the earth from his feet, and from his ear the 
regions, thus they formed the worlds." * 

“He (Visnu) causeth, like a rounded wheel, ninety recur- 
ring revolutions with four names."* 

Of these two passages, the first speaks of the creation of 
the three worlds, earth, air and sky from the feet, navel and 
the head of Visnu, corresponding to the autumn and spring- 
summer (with rains; and the winter. In the second passage, 
the usual order is changed. The ear is divided into four 
divisions of ninety days each, each day being called a vrtta 
or circle. 

In addition to these three or four divisions of the year, 
two divisions of the year are frequently spoken of in the Vedas 
as dyavaprthivt. The Taittirtya Samhita* says for example, 
"For six months, (as they go) hence, the Brahman's S aman 
should be the victorious chant. ‘The victorious chant is the 
holy power; for the world of heaven is as it were opposite 


* Bhavanopanigad, 253, ^ X, 90, 14 - 
* I, 165, 6, of. also, I, 164. * VII, 5, 7. 
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from hence. When they come thence the Brahman's Saman 
for six months should be." 

From this passage it is clear that the heavenly world 
(div) means six months and the earthly world (prthivt) 
which is opposite to it is also the other six months of the 
year. The other endearing terms applied to these two worlds 
are mother and father. This is proved by the following 
passage of the Rgveda :’ 

“They call him in the farther half of heaven the father 
five-footed, of twelve forms, wealthy in water-store." 

"Beneath the upper realm, above this lower, bearing her 
calf at the foot, the cow hath risen. Witherward, to what 
place, hath she departed? Where calved she? Not amid 
this herd of cattle." * 

** Who, that the father of this calf discerneth beneath the 
upper realm, above the lower, showing himself a sage, may 
here declare it ?"'* 

The meaning of the above verses is this: the lower 
half, i.e, the half from summer solstice to winter solstice, 
is the mother; and the other upper half, ie, the half 
from winter solstice to summer solstice called uttarayana 
is the father. The mother and father come together 
at the summer solstice and winter solstice. The mother 
becomes pregnant and brings forth her calf, the new year, on 
the summer solstice which is above the lower realm and 
beneath the upper realm, as stated in the above verses. Now 
the poet asks himself, saying “ when does the old year personi- 
fied as cow go after presenting her calf, the new year, and 
how did the father, the old year, come to wed her in the lower 


realm beneath the upper”. 


That the summer solstice is the termination or head of 
the Purusa or father is clearly stated in the following 
passage of the Bgveda:” 


* E 164, 12, * T, 104, 17. 
* 1, 164, 18. (01,1047. 
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"Let him who knoweth presently declare it, this lovely 
bird's securely founded station. 

Forth from his head the cows draw milk, and wearing 
his vesture with their foot have drunk the water." 

Evidently the milk referred to here is the water of- the 
midsummer rains. The reason for personifying the years 
and days of the years as cows, calves or bulls is not far to 
seek. The poet seems to have been led to this metaphor on 
the analogy of a calf or new year's day marrying its own 
cow mother, the old year, to bring forth another calf in its 
turn. Be the reason what it may, it ix clear that they called 
the days cows, and the winter solstice a bull. As the calf is 
stated to be brought forth beneath the upper world and 
above the lower world, it is manifestly evident that the 
midsummer was the commencement of the year and mid- 
winter was the middle. The sacrificial year, on the other 
hand began with winter solstice, as stated in the Vedanga 
Jyotisa. 

Each of the two worlds, the earth and the sky, is divided 
into three minor worlds called earth, air and sky, and one 
of their characteristics pointing oat their arrival and depar- 
ture is thus stated in the following passage of the Taittiriya 
Brahmana :" 

“Give me the heaven; give me the air (or atmosphere); 
give me the earth; give me the earth; give me the atmos- 
phere and give me the heaven; expand with the day and 
contract with the night; expand with night and contract 
with the day; increase desire and contract desire.” 

The order of the enumeration should be particularly 
noticed here: heaven, air, earth; earth, air and heaven. This 
shows that the sacrificial year began in mid-winter and 
passed through spring, summer, autumn in the middle, and 
autumn in the other half, then air, and first half of winter 


a ul, 10, 4. 
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terminating with the winter solstice. After winter solstice 
the days begin to get longer and longer and nights shorter 
and shorter until they become equal at the vernal equinox; 
and after that the days become longer than nights, till at the 
summer solstice the day becomes the longest and the night 
becomes the shortest. Again onwards the days contract and 
the nights expand till they become equal at the autumnal 
equinox, after which the nights become longer than days 
till at the winter solstice the night becomes the longest, This 
is what is meant by the expansion and contraction of days 
and nights spoken of in the passage. 

The division of a year into six worlds, i.e., half a year 
into three worlds, is still more clearly set forth in the 
following passage of the Aitareya Brahmana ;—" 

“He who desires heaven should use two anustubhs. There 
are sixty-four syllables in two anustubhs. Each of these three 
worlds (eartb, air, and sky) contains (three) twenty-one places, 
one rising above the other (just as the steps of a ladder). By 
twenty-one steps he ascends to each of these worlds severally ; 
by taking the sixty-fourth step he stands firm in the celestial 
world. He who having such knowledge uses two anustubhs 
gains footing in the celestial world." 

This is enjoined in connection with Svigfakrt offerings 
made in dikganiya sacrifice. The verses recited while making 
the offering may be in any meter, and the sacrificer desirous of 
reaching the heavenly world is asked to recite two verses in 
the anustubh meter. The reason for the selection of this 
partieular meter is explained in the above passage. The 
distance of the heavenly world from the terrestrial world is 
three times thrice twenty-one, i.e., 3xX63=189 and the last 
step of heavenly world is the 61th. This implies that the 
same three worlds in descending order will contain 3 x 63 = 189 
steps, making a total of 378 steps. The god of the first step 


i 1, ह, 
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of the terrestrial world is Agni and the god of the last step of 
the heaven world is Visnu. This is what is meant by the 
statement made in the beginning of the Aitareya Brahmana 
that '* Agni has the lowest and Visnu the highest place among 
the gods." Here the number 378 denotes the days of a cyelic 
year with 360 ordinary daysand 18 intercalary days. As usual 
with the Vedic poets. The author of the Aitareya has placed 
nine of the 18 intercalary days before and the remaining 
nine after the central day called Visnu. Since we know that 
the Savana year of the Vedic poet was a year of 360 days and 
that the solar year was of 366 days, the cyclic year with 18 
intercalary days must necessarily be a third year. This is 
borne out by the following passages of the Nidàna Sūtra :" 

“Who knows that Parivatsara in which no solar month, 
or lunar month, or even the naksatra month remains without 
completion. In that year which consists of 379 days neither the 
solar, nor the lunar nor the zaksatra month remains without 
being completed. In that year the sun goes to the south for 
27 periods of seven days each and to the north for a similar 
period. The sacrificer should insert 9 days before the central 
day and nine days after the central day in the sambharya 
months, i.e., the sixth and the seventh months.” 

The beginning of the year with daksindyana deserves 
particular notice. Accordingly the central day is the winter 
solstice day. The number of intercalary days is 18, of which 
nine are added before and nine after the central day. The word 
visuvan for the central day does not mean equinoctial day, as 
it does in modern works of astronomy. Hence it goes without 
saying that the year observed consisted of 360 days and 
that it was adjusted with the solar year of 366 days by adding 
to the former 18 days in every third year, with the object of 
terminating the three months, the solar month of 803 days, 
the lunar of 29} days and the naksatra month of 27% days 


^ Y, 12. 
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at the same time. Now three solar years of 366 days each 
contain 3X366—1098 days. Dividing this by 303, the 
number of days in each solar month as stated in the Nidana 
Sutra, we have 1098 -+ ५ =36 full solar months. 

similarly dividing the same by 293, the number of days 
in each lunar month, as stated in the same Sūtra, we have 
1098 + ** = 37:5. 

Likewise dividing the same by 274, the number of 
days in one sidereal revolution of the moon, we have 
1098 + 274=40 =. 

Here in the last two cases there are fractions of nearly 
‘th and sth of a day respectively. Still the poets seem to 
have neglected them as insignificant or adjusted the fraction 
as often as it amounted to a day or two. Accordingly the 
Satapatha Brahmana™ counts only 35 instead of 36 inter- 
calary days in a particular cycle of six years or two cycles of 
three years each, 

It is therefore clear that the Vedic poets had a cycle of 
three savana years with 18 intercalary days added at the rate 
of nine days before and nine days after the central day called 
piguvan. The two halves of the year were called earth and 
heaven, each containing 27 periods of 7 days, as clearly stated 
in the passage quoted above. Now 27 periods of 7 days are 
equal to 3 periods of 63 days or steps each, as stated in the 
Aitarega Brahmana. 

The division of the year into weeks of 7 days though not 
with the names of planets, seems to have been an accomplish- 
ed fact. 

The following verses of the Atharva Feda" furnish addi- 
tional proof of the connection of the worlds and three years' 
cycle :— 

“Ofall the many god-frequented pathways that traverse 
the realm between the earth and heaven, 


४५ X, ४, 10. | tr v], 65 
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Consign me, all ye gods, to that which leadeth to perfect 
and inviolable safety. 

Maintain us in well-being summer, winter, dew-time, and 
spring, autumn and rainy season. 

Give us our share of cattle and of children. May we 
enjoy your unassailed protection. | 

Pay to the year your lofty adoration, to the firet year, the 
second, and the present. 

May we abide in the auspicious favour and gracious love 
of those who claim our worship’. 

Griffith and other translators of the Vedas have taken this 
to refer toa cycle of three lunar years. But as stated in clear 
terms in the Nidāna Sutra, it is a cycle of three civil-solar 
years. What deserves particular attention in these verses is 
the beginning of the year with summer, the goal of the earth, 
and heaven in winter. 

It is now clear that three earths and the three realms of 
night spoken of in I, 102, 8; 105, 5; 109, 9; VI, 44, 23 
and the three-wheeled chariot in X, 85, 14 seem to refer to 
the same cycle of three years, I have already pointed out 
that the two worlds, called heaven and earth (dyàácaprthivi), 
or father and mother, are the two ayanas, the northern and 
southern, both making together a year. The cow, the mother, 
is also said as bringing forth a new calf every year, be- 
tween worlds. In the same hymn (I, !64, 7), the poet speaks 
of three mothers and three fathers bringing forth a single 
child. This also seems to refer to the cycle of three years. 
The verse runs as follows :— 

“ Bearing three mothers and three fathers, single he stood 
erect : they never make him weary." 

The three-wheeled chariot of the Asvins to carry the sun's 
daughter for her marriage " seems also to allude to the 
cycle of three years, inasmuch as the 6th verse of the same 


ia 1, 34, 5 ; X, 85, 14 
43 
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hymn speaks of three heavens, three earths and three water- 
worlds. Three lucid regions, the threefold amrta, and the 
chariot with the sevenfold reins " the three earths and three 
heavens resting on Varuna ™ the thrice seven close-pressed 
ridges and the thrice-sixty Maruts spoken of " can al! find 
a satisfactory explanation on the hypothesis of the cycle 
of three years. The numbers, 7, 21, and 63 are, as already 
pointed out, the week of 7 days, three weeks of 7 days and 9 
weeks of 7days. If is probable that since the numbers of 
days of every third year was divisible by 7, the division of 
the year into periods of 7 days each was for the first time 
applied only to the intercalary year before applying it to 
all years, whether ordinary or intercalary. 

Whether the cycle served the purpose sought for it is 
another question. It is enough to know that it is a cycle 
of three years. The six days above the savana year or 360 
days are termed Aliratras and are so stated in the 
Siryaprajhapti. * 

If there is still any doubt about the observance by the 
Vedic Poets of a cycle of three civil years of 360 days each 
with eizhteen intercalary days, the following passage from 
the Satapatha Brühmana * will remove it :— 

* Now what seven hundred and twenty bricks there are 
(in the fire-altar), they are three hundred and sixty Yajug- 
mati bricks ; and what thirty-six there are in addition, they 
are the thirteenth intercalary month." 

Evidently the author of this passage identifies the 720 
of the seven huudred and fifty-six bricks of the altar with 
the 360 days and 360 nights of the year? and the remaining 
thirty-six bricks, with the days intercalated to the year. 


+ VT, 44, 23-24. १०७ — VII, 87, 5. 
ie VII, 85, 2 and B. 0x 646 ** Pp. 218-220, 


x d 
** The altar being identical with the year, the 720 bricks represent the days an 
Á nights of the year. Eggeling, Šatapatha Brühmana (8.B.E.), Part IV, p. 383, 
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It is easy to understand that the author meant a cycle of 
six civil-solar years, when the civil or savana year of 360 
days will fall short of six solar years of 366 days each by 36 
days. Evidently this is the same thing as adding 18 days 
to every third civil year in order to adjust it with the solar 
year of 366 days. 

Professors Macdonell and Keith are of opinion that 
though there are evident references to the Devayina or 
Uttaráyana and the Pitryana or Daksginayana in the Vedas, 
the limits of the àyanas are not known and that there 
are only doubtful references to the solstice in the Rgveda.™ 
But it must be borne in mind that the dGyanas would 
not be spoken of, unless their limits, the two solstices, 
were known. Nor does it seem to have been so difficult a 
task to urderstand the beginning and the close of the ayanas. 
One of the striking features of the ayanas is, as clearly 
stated in the passage of the Taittiriya Brahmana quoted above, 
the elongation and contraction of days and nights in the 
ultarayana and contraction and elongation of days and nights 
in the daksinayana. Another important feature is that the 
shadow cast by a gnomon on the day of summer solstice is the 
shortest and that on the day of winter solstice is the 
longest in the northern latitudes. These two seem to be the 
striking features availed of by the Vedic poets to determine 
their solstices. The Siryaprajhapti of the  Jainas relies 
upon them as unfailing guides. According to the latter the 
day in midsummer measures 18 muhirtas or 14 hours and 
24 minutes with a shadow of 24 angulas in length; and that of 
winter solstice 12 muhürta; with a shadow of 48 angulas. 
Evidently a day of 14 hours 24 minutes occurs only about the 
latitude of 36° degrees and not below and certainly not in 
Magadha (latitude 24°), the place where Mahavira the author 
of the Saryaprajiapati lived. 


७७ Pedic Indes, Vol. II, p. 437. 
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It appears therefore that it was a traditional account 
relating to earlier times and higher latitudes where the 
Vedic poets, the ancestors of both the Jainas and 
the Brihmanas, lived. We cannot expect the Vedic poets, 
especially those of the Rgveda, to tell us the length of the 
day or night in hours and minutes or in muhürtas or nàdis. 
The division of days and nights in muhiirtas and nádis does 
not seem to have been known to them. Even assuming that 
it was known to them, there was no instrument to precisely 
measure those divisions. "The use of the shadow of a gnomon 
in measuring the muhirtas is a complicated business beyond 
the capacity of the Vedic poets. It is not so simple a 
process as the determination of the solstices by observing the 
shortest and longest shadows of definite length cast by a 
gnomon of a fixed length. Nor even does the waterclock 
referred to both in the ZFedanga Jyotisa and the Arthasastra 
of Kautilya seem to have been known. The one contrivance 
which the poets seem to have made use of to ascertain day 
divisions was the recitation of Vedic hymns. As already 
pointed, the utterance of 216,000 syllables measured a day, 
That is “= —3,600 syllables measure a na@dika of 24, 
minutes. According to Varihamihira’s Pafcasiddhantika,™ 
a nadik@ is measured by the recitation of 60 verses of 60 
syllables each, i.e; 3,600 syllables. The syllables of one set 
of seven meters used in the Fedns amount to 252. They 
take nearly 24 minutes to recite. 

That the Vedie poets used the meters to determine the 
day or night time, is clearly stated in the following passage 
of the Nidüna Sūtra.” 

“In the Agnigtoma sacrifice the twelve stotras or sets of 
verses chanted leave three muhirtas or 6 nadikas unmeasured, 
From this it is clear that each set of a stotra measured 
a muhurta. Accordingly it may be presumed that the 

* 

^ Poficasiddhantika, p. 87, १* IX, 8. 
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A gnistoma-day measured only 12 »uhurías, since only 12 
sfotras are used to measure the time of that sacrifice: the 
Ukthya-day with fifteen s/o/ras was a day of 15 mwuhürlas 
and that Sodaét day was measured by a set of 16 sf/ofras, 
corresponding to its 16 or more muhirtas.” 

Anyhow, it is probable that twelve being the least, the 
shortest day or night of the Vedic poets measured only 12 
muhür!as; and this question requires elaborate investiga- 
tion. 

Another important feature of the solstice days seems to 
be the length of the shadow cast by a gnomon or Purus as 
it is termed in the astronomical works of the Hindus. In 
almost all of the astronomical works and especially the 
Stryaprjiapli of Mahavira it is stated that the lowest shadow 
cast by a puruga or gnomon of 12 angulas in height is 2 padas 
or 24 ongulas and that during the six months from the summer 
solstice in Srárana the shadow grows longer by 4 angul7s 
each month, measuring 48 angules or 4 padas on the day of the 
Winter solstice in the month of Magha. We are not however 
told precisely whether they measured the midday shadow or 
the shadow at any other time. The commentator on the 
Saryaprajhapti says that the shadow cast by a gnomon or any 
other thing either in the morninz or in the evening was the 
shadow meant by the author of the Saryaprajiapti. But 
according to the Pafcasiddhantika and other later astronomical 
works, it is the midday shadow that is always used in 
astronomical calculations. It is more than probable that the 
poet-astronomers of the Vedic age made use of the midday 
shadow in their astronomical considerations. The reason for 
this is not far to seek ; in order to find out the east-west line 
and north-south line, the author of Srauta Sūtra requires us to 
draw a circle with a diameter comprising as many angulis as 
the gnomon is high. The line joining the two points on the 
circumference of the circle where the gnomon's shadow 
enters into and passes out of the circle is taken as the 
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enst-west line. "Then taking these two points as centres, two 
ares of circles with any diameter are described. 

Through the intersecting points of these two ares a line 
is drawn and it is taken to be the north-south line; ane is 
called the ‘fish’ or yava, ‘barley corn.’ ४४ 

As will be seen, the Vedic poets seem to have called their 
gnomon Vamana or dwarf and its shadow Famana's or Visnu’s 
foot-prints. It is therefore more than likely that they 
noticed the fish-figure when they attempted to find out the 
east-west line and the north-south line.” We shall also see 
how the day of winter solstice once occurred when the sun pass- 
ed through the zodiacal sign Pisces which is marked by the 
constellations Pürva-bhádrapüda, Uttara-bhadrapada, and 
Revati. Three quarters of the first of the above three stars 
mark also the sign of Aquarius. Tt is probable that the reason 
why the last or the 12th sign of the zodiac is called Pisces 
is the formation of the fish-fizure noticed when attempt was 
made to find out the north-south line. Anyhow it appears 
certain that the intimate connection of the fish-fizure with the 
gnomon's shadow, as shown above, points to the selection of 
the midday shadow. There is, however, no evidence to prove 
that the Vedic poets knew how to ascertain the meridian line 
and the horizontal line and surface, these being two important 
points essential to determine the position of the sun in the 
ecliptic cirele. All that I venture to ascribe to their credit 
is that they attempted to find out approximately the arrival 
of equinoctial, and solstitial days by roughly measuring the 
strides made by Visnu on those days. It does not require 
much knowledge of mathematical astronomy to know that 
the shadow cast by a gnomon on the day of summer solstice 
is least and that it is the longest on the day of winter solstice. 
Once this is known, it is by far the easiest process to ascertain 


** Bodh&yana's Sulva Sütras, Pandit, Vol, 9, and Paficasiddhüntika of Var&hamihire, 
p. 25. 
३१ Tait, Sam. V, 2, 5. 
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by the measurement of the gnomon's shadow the arrival 
of the solstitial days, of course within the limits of an error 
of eight or nine days before or after. Another important 
point to be borne in mind in this connection is the early or 
periodical migration of the poets from upper to lower latitudes 
in the north. Hence it is that we read of 4, 5, or 6 strides 
of Visnu instead of the usual 1, 2, or 3 strides. 


“Through all this world strode Visnu; thrice his foot 

he:planted and the whole was gathered in his footstep's dust.” 
hg. 1, 22, 17.” 

" A mortal man, when he beholds two steps of him 
who looks upon the light, is restless with amaze; but his 
third step doth no one venture to approach, no, nor the 
feathered birds who fly with wings." 

fg. I, 155, 5 


“The station indicated by the third step is invisible, 
because it is far away, south to the equator 
(Visnu) who verily alone upholds the three folks, the 


. earth, the heaven, and all living creatures." 


Rg. I, 154, 4. 


"A thousand heads has Puruga, a thousand eyes, a 
thousand feet. Having covered the earth on every side, he 
rose up by ten añgulas. 

This Puruga is all that yet hath been and all that is 
to be. 

His one Páda is all the creatures and his third Pdda 
is nectar in heaven. 

With three Pddas he went up;his (first) Pdda has 
again been here. Thence he strode out to every side what 
ents not and what eats. 

Rg. X, 90, 1-4. 


** Also Tait, Bam. I, 2, 13. 
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"Step widely Visnu; give us broad space for dwell. 
ing in. 

Fire is to be kindled by the navel of Visnu ; ४४०४७ = 

It is twelve ongulas (prádeéa) only: for so much is th 
navel of Visnu." 

Kathaka Sam. XX, 7. 

The priest imitating Visnu's strides says :— | 

“Thou art the step of Visnu smiting enemies, with 
gayatri meter I step across the earth; thou art the step 
of Visnu smiting imprecations, with fristubh raeter I step 
across the atmosphere; thou art the step of Visnu, smiter 
of the evil doer, with the jagati meter I step across the sky; 
thou art the step of Visnu, smiter of the enemy; with 
a; ugtubh meter, I step across the quarters.” 

Tait. Sam. I, 6,5. 

The wider the shadow is, the greater is the number of 
steps, and accordingly greater the certainty of the arrival of the 
day of winter solstice; hence the poet asks Visnu to com plete 
his usual three strides. The last passage makes the 
strides four instead of three. As the meters enumerated here 
contain 24, 44, 48 and 32 syllables respectively, it is probable 
that the syllables represented the angulas of the steps and 
that the anustubh measured the shadow of some day after 
winter solstice. Accordingly we read 

“Tn that he takes the steps of Visnu, the sacrificer be- 
coming Visnu, wins these worlds by the meters so as to be 


irrecoverable.” 
Tait. Sam. I, 7, 6. 


“The Devas and the Asuras strove for these worlds. 
Vişņu saw this dwarf; he offered it to its own deity. Then 


he conquered these worlds." 
Tait. Sam. 11, 1, 2. 


“When he obtains a thousand cattle (cows) he should 


offer a dwarf to Vispu." 
Tait. Sam, II, 1, 4, 
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Here the Devas are the ultarayena and the Asuras the 
daksinayana, The gnomon is the dwarf. A dwarf sacrificial 
beast is also meant by it. 

' When with Indra, O Visnu, thou didst strive, then didst 
thou in three divide the thousand... 

Then said Indra, about to slay Vrtra, “O friend Visnu, 
step thou more widely.” 

Tait. Sam. IIL, 2, 11. 

“In that he strides the steps of Visnu by them he 
secures the yonder world.” 

Tait. Sam. V, 2, 1. 

The number 1000 and its division into three parts will 
be explained later on. It should be noticed here that the 
slaying of Vrtra by Indra coincided with the strides of 
Visnu.” 

The Vedic literature abounds in passages referring to 
the strides of Visnu and for want of space only a few, select- 
ed here and there, are quoted here. In all these passages 
Visnu or Purusa is always mentioned with his three strides 
or footprints. The word puruga is still a technical name 
given to the gnomon in all the astronomical works of the 
Hindus. Hence it is inferred that purusa is probably a 
gnomon bearing the name of Visnu, the sun. The custom 
of making a line of shadow in the sacrificial hall, as stated 
in the following passage of the Atharva Veda (XIII, 1, 57), 
supports this inference. The passage runs as follows :— 

“Thou, who, between the fire and me, passest across the 
line of shadows (chaya), thy root, I sever: never more mayest 
thou cover the shadow on the ground.” 

The hymn in which this passage occurs is addressed to 


Rohita, certainly the sun. The following passages from the 


same hymn show that Rohita is the sun or Visnu :— 
6 Rohita gave the earth and heaven their being; there 
the Paramesthi held the cord extended. 


१७ Tutt, Sam, LI, 4, 12 and 11, 5, 2 where Vrtra is said to have been slain ut a full moou. 
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Thereupon reposeth Aja Ekapada. He with his might 
hath established earth and heaven." (6) 

“He measured out mid-air and all the regions." (7) 

“He on earth the bright one's station hath reached heavyen- 
ly light and all the worlds." (10) 

“She hath come one-footed, or two-footed, four-footed, or 
eight-footed,or nine-footed. This Universe's thousand-syllabled 
Pankti.” (42) 

“This, OImmortal one, I know of these, thy progress 
to the sky, thy dwelling place in the loftiest heaven." 

Here the Earth and Heaven are the ayanas and Aja 
Ekapada is, as will be shown later on, the Pürvabhüdrapada 
star. The cow referred to in verse 42 is the central day, as 
already pointed out. The number 1,000 will be explained 
lafer on. The immortal one is the sun identified with Visnu 
or Purusa. The following verses from the Tait, Sam. (IV, 
1, 8) is an additional proof of shadow measure :— 

" He (Hiranyagarbha) supporteth the earth and sky .. . 

He whose shadow is immortality and death." * 

Here life and death mean ullarayana and daksinayana; 
for as stated in the Bhagavadgita (VIII, 24 and 25) the two 
Gyanas are called by various names, Among them are (1) 
fire, (2) light, (3) day, (4) white for the wf/arayana and (1) 
smoke, (2) night, (3) black are the names for the dakgindyana, 
Accordingly we can easily understand what the poet means 
when he says “I know this great Puruga who resembles the 
sun and who stands beyond the night (ie., dakgindiyana); ... 
Whoever knows him will be immortal; for there is no other 
path for the ayana, *' 

Tbe following passages from the Taitt, Aranyaka (I, 8, 
28, etc., will establish beyond doubt that Visnu’s footsteps 
are the dividing marks of the ayanas :— 

“© Visnu, thou holdest firmly the two quarters (rodasi), 
and thou supportest the earth with the rays on both sides. 


ao Compare Fy. X, 121, and 4. F. IV, 1, 8, ^! Tutt, Aragyaka 111, 12, 89. 





VISNU'S THREE STRIDES 347 


That is the strength of Visnu, they say. What splendour! 
What extreme limit! One alone! He holds those two bright 
quarters, They say that the strength of Visnu is derived from 
the wind. With three feet he holds them. His one station 
is the best. "This earth contains 1,000 and the sky also 1,000.* 
The Asvins, the Bhujyus or the Nasatyas as they are called, 
are the two lords of this whole world. "The earth is the wife 
and the sky is the husband. They marry. Their sons are 
Itudra and the Lord of Speech; and Sarama is the daughter. 
Of these two, one is white (uttarüyana) and the other is 
the bearer of sacrifice (yajatam). The days are dissimilar. 
Ye, two, are like the sky. ... The wonderful abodes of the 
world, the two store-houses, the sky and the earth, move like 
friends. Ye, both, with the ASvins haying their mules, hear 
my prayer and come to me with Surya the daughter of 
the sun." 

If the three worlds, earth, air, and sky meant to the 
Vedie poets three divisions of the year from summer solstice 
to winter solstice in ascending order, and also the other 
three divisions of the other half in descending or reverse 
order, as clearly stated in the Tait, Brahmana quoted above, 
there is no reason to doubt that by the measure of these worlds 
in terms of Puruguzs or Visnu’s padas the poets must have 
necessarily meant the varying lengths of the puruga’s (gnomon’s) 
shadow in those three worlds. It is an astronomical fact 
that the shadow of a gnomon on a given day and in a parti- 
cular place or latitude is a fixed quantity. I venture to 
believe that this fact was known to the Rgvedie poets and 
they ascertained the beginning and close of their two or three 
or six worlds by means of the purusa's shadow. The name of 
the gnomon in all Sanskrit astronomical works is puruga, a 
word which also means Visnu. What else can we expect the 
poets to mean when they say in arithmetical numbers that 
puruga measured the earth with all its creatures with one 


*" Tait. Ara, I, 10, 1. 
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pada (pado'sya ४०६४०० bhutani) and that he rose more than 
three padas high in the sphere of the sky (tripadirdhvam udait 
purusah ... tripad asydmrtam divi)? At the very beginning 
of the Purugasikta hymn (Zg., X, S5) the poet says that, the 
wonderful purusa covered the entire earth and stood up by fen 
angulas. When so saying, they must be taken to be either 
childish, bordering on lunacy, or admirably learned and keen 
in observing astronomical facts and figures in the dark epoch 
in which they lived. I prefer to take the latter view, in 
as much as the measures of the shadow in padas, as given in 
the Purugasikia and other hymns admirably determines the 
two solstices for the latitude of 36^ degrees, which formed one 
of their earliest homes on their way towards the interior 
of India. In order to work out these problems and verify the 
figures, it is necessary that we should know the exact height 
of the puruga and the length of the pada. In our modern 
astronomical works purusa is invariably taken to be of 12 
angulas in height and pada (or páda, its synonym), is also 
taken to be of 12 añgulas in length. But in the Srautasntras, 
purusa means a pole of 120 angulas and pada a quarter of any 
.measure," or 30 angulas in this case. Taking the latter 
measures, we may work out the sum and see whether the 
figures hold good for the latitude of 36? degrees or any other 
latitude. Now the statement of the "Purusasukta is that £ 
purusa measured the earth, i.e., summer solstice with one 
pada or 80 angulas and the sky, i.e, the winter solstice with 
three padas or 90 angulas more than his own height. That is 
how I explain the word &ürdhva in tripad ardhvam udait 
purusah. Now the tangent of the angle subtending the 
are forming the zenith distance of the sun is 2% =}='25 + 
where 30 is the length of the shadow and 120 is the gnomon. 
Hence the angle is 14^ degrees from trigonometrical 
tables. This added to 24° degrees, the measure of the sun’s 


** Bodbiyana's Sulva and Kapardi Swarmi's Commentary on Apastamba Sulva, patala 
H and III. There seems to be a puruga of 06 atgulas In height also, 
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declination on the day of summer solstice, gives 38° degrees 
for the latitude. 


Similarly for the winter solstice, tangent of the zenith 
distance is '2°*129.—%/—], Hence from the Saryasiddhanta 
tables the corresponding arc or angle is 60°. Deducting 
from this the measure of the sun's declination (as the sun is 
in the southern hemisphere), we have 60°—24°=36°. 





It is also stated that Puruga measured the atmosphere or 
the rainy season (not the equinox, vernal or autumnal) by 
two padas or 60 angulas. The zenith distance of the sun 
corresponding to the shadow of 60 añgulos is about 27°, i.e., 
when the sun is about 9° above the equator. This perhaps 
marks the time of aparapakga, the latter half of the month of 
Bhadrapada when the pi/rs are worshipped. 


The difference of 2° in the latitude as measured by the 
length of the shadow on the summer solstice may be due to 
various causes, Difficulty in placing the gnomon exactly in 
the meridian circle, error in reading the length of the shadow, 
measuring the shadow before or after true midday, uneven- 
ness of the surface, etc., these and other causes introduce no. 
small error in the shadow-measure. Notwithstanding tbese 
unavoidable errors, the continued observation of the measures 
of the shadow and those of the length of the day for 7 or 8 
days before the solstitial day would not fail to apprise the 
poets of the arrival of the expected day. "The other measures 
of Visnu's strides frequently referred to in the Vedas, such as 
10 angulas pradega or 12 angulas, three padas, four padas, 
ete,, may probably relate to the determination of other 
auspicious occasions of the year. Anyhow the shortest shadow 
and the longest day of 18 mukirtas appear to have been the 
determinants of the summer solstice, while the longest shadow 
and the shortest day of 12 muhürtas, i.e., the dgnistoma day 
with twelve stolras corresponding to the 12 muhirtas, indi- 
cated the arrival of the winter solstice. The reference made 
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in the Nidanasitra™ to a day and a night of 15 muhürtas each 
and also toa day of 12 muhūrias clearly implies a day of 
JS muhürlas and a night of 12 muhirfas. These consider- 
ations incline me to believe that the Vedic poets divided 
the year into two halves termed the earth and heaven, also 
called mother and father and that the longest day and shortest 
shadow characterised the extreme limit of the uélarayana 
and the shortest day and longest shadow the close of the 
daksinayana. 

Now this Puruga is also called by various names such as 
Visnu, Tripada, Aja Ekapada, Narayana or Naranarayana, Nara 
being the name of Arjuna or Phalguna. Now if Visnu’s feet 
measured the shadow and thereby determined the winter solstice 
at the middle of the year, we might take it for granted that 
head of the year lay on the midsummer day when the rains 
began from the month of Purusha, and the goddess Surya, the 
daughter of the Sun was married to the Moon. From the 
legend recorded in the Satapatha  Brühmana and Tait 
Aranyaka, we learn that Visnu's head once lay at the Magha 
star and was cut off by the springing of the bow, which he 
held in his hand resting his head on one of the extremities 
of that bow bent with the string. Accordingly the feet must 
lie at the fourteenth star from the Magha. The 14th star 
is Satabhisak, Hence the feet must be on that star. But from 
the name, Aja Ekapada, given to the Pirvabhadrapada, it 
appears that the feet lay at the beginning of the 15th asterism. 
This is not, however, a serious error, considering the age when 
this observation was made. Or we may take the begin- 
ning of Pürvaphülguni as the place of the head and the 
beginning of Pürvabhadrapada as the place of the feet. 
Owing to the precession of the equinoxes the solstitial point 
receded from the beginning of the Pürvaphülguni through 
Magha to the end of Aslesa, in the course of about 1200 


** Nidüna, II, 13 and IX, 8. 
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years, Hence the summer solstice, the place of PríAivi (the 
beginning of Daksinüyana) took its place at the end of Asl esa, 
instead of Magha, carrying the head of Visnu to that new 
place, This was a wonderful and rather astonishing pheno- 
menon to the trained observers of the heavens, who were 
habituated to observe the head of Visnu in the constellation 
of Magha for about 1000 years under the unmistakeable test 
of the gnomon and the stotras. Hence the Vedic poets 
frequently say that Visnu’s head was cut off and blown away 
from the constellation of Magha, its usual resting place. 

As has been already pointed out, the Vedic poets adjusted 
their civil year of 360 days with their solar year of 366 days 
by intereulating 18 days once in three years or 2x99 days 
once in 83 years. They added nine days before the central 
winter solstice day and nine days after it in every third year 
or 99 days before and 99 days after the central day in every 
33rd year or llth cycle of three years. These days they 
called the castles of the serpentlike Vrtra who is described 
as having imprisoned the waters in his coils on account of the 
delay of the arrival of the rains to the extent of the number 
of intercalary days. Later on Vrtra seems to have become 
the Sesa serpent lying on the line beginning and ending 
with the two solstices with its head in Uttaraphalgun! and its 
tail in the Uttarabhadrapadn called Ahirbudhnya. The Vedic 
poets seem to have observed two kinds of years, one the 
sacrificial year' beginning with winter solstice and another 
popular year beginning with the summer solstice. Hence 
they call the winter solstice the central day on some occasions 
and at other times the summer solstice also as the central 
day. 

/ This important myth about the cutting of Vispu's head 
is narrated in the Satapatha Brihmana (XIV. 1,116 eto.) as 
follows : 

. * But, indeed, Visnu was unable to control that love of 
glory of his; and so even now every one can control that love 
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of glory of his. Taking his bow, together with three arrows 
he stepped forth. He stood, resting his head on the end of 
"the bow. Not daring to attack him the gods sat themselves 
down all around him. Then the ants said—‘ What would 
you give to him who would gnaw the bowstring ? '——' We would 
give him the constant enjoyment of food, and he would find 
water in the desert.’ ‘So be it,’ they said. Having gone into 
him, they gnawed his bowstring. When it was cut, the ends 
of the bow, springing asunder, cut off Visnu’s head, It fell 
with the sound ghfn ; and on falling it became yonder sun; 
and the rest of his body lay stretched out towards the east.” 

"And Makha, indeed, is the same as Visnu. Hence 
Indra became Makhavat (possessed of Makha), since Makha- 
vat is he who is mystically called Maghavat, for the gods love 
the mystic." (Sat. Br., XIV. 1, 1, 13). 

The text goes on, narrating how the gods succeeded in 
performing their headless sacrifice, and how they learnt the 
art of such performance from a sage called Dadhyanch who 
lost his head for revealing it and got a horse's head put on 
by the Asyins and how the priests symbolically represented 
that performance by the Pravargya ceremony forming part 
of all Soma sacrifices. In the Pravargya rite, the priests 
prepare an earthern pot called Mahavira to present the head 
of Visnu of sacrifice and boiling milk in it, offer oblations 
into the fire. In this connection the following passages (Sat. 
Br., XIV. 1, 2, 9) deserve notice :— 

" O divine Heaven and earth, may I this day compass 
for you Macha’s head. Makha being the sacrifice, he thus 
says, ‘may I this day accomplish for you the head of the 
sacrifice.'—'On the earth's place of divine worship,'—for on 
a place of divine worship of the earth he prepares it,—‘for 
Makha thee | for Makha's head thee l' —“ 

From this passage it is clear that Makha and Magha 
(star) were considered identical and that Magha (the 
star) was the head of the sacrifice on the earth's place, 
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Le. on the beginning of the Daksiniyana and that after 
Visnu's head had disappeared from that place and the head 
of the year receded back owing to the procession of the 
solstitial colure, as noticed both by observation of the stars 
and characteristic marks the longest day and the shortest 
shadow, the poet astronomers performed a pravargya rite 
through the period of intercalary days. This corroborates 
what Prof. Jacobi has said regarding the beginning of the 
Hindu year once in summer solstice in Magha or Pūrva- 
phalguni earlier still” He quotes verses from the Rgveda 
(X.85, 13) and the Atharvaveda (XIV. 1, 13) in support of 
his view. Both the verses though varying in the reading 
of the word of Magha, are of the same purport and as 
follows :— 

"In Maghà the kine are killed, and in Phalguni the 
marriage (of Surya) is held." 

Considering this passage along with another Revedic 
passage (VII. 103, 9) implying the beginning of the year in 
midsummer the Professor concluded saying as follows :— 

“ Now the vernal equinox was in Krttika andthe summer 
solstice was in Magha about 2500 B. C. The statement of 
the Jyotiga as to the position of the colures is much later 
and it corresponds to the fourteenth or fifteenth century B. C, 
and shows a repeated fixing of the colures. That, however, 
is less important for us now; the chief point is that the 
Vedic texts, properly so called, contain a determination of 
the colure which was evidently correct for them and was 
only corrected in the Jyotiga, a determination that leads us 
to at least the beginning of the three thousand years B. C. 
Considerably older than this, even, is tbe position of the 
colures, which we may infer for the Rgveda, a position, 
which, as our table shows, corresponded to reality about 


4500 B. C." 


** Indian Antiquary, Vol. XXIII, 1894, p 154, 
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The tables appended to by him are as follows :— 


t Draconis 3.0 magnitude 4.38 polar dist, 4700 B.C. 
a T 3.3 T 0, 6 » 2780 ,, 
K T 3.3 A 4.44 T 1290 ,, 
B Ursae Minoris 2.0 7 6.28 T 1060 ,, 
a र 2.0 & 0.28 » 2100 A.D. 


Mr. Bal Gangadhar Tilak also has come to the same 
conclusion in his Orio» by finding references in the Vedas to 
the position of the equinoctial colure in the Mrgasiras. 


Considering the loci of the head and feet of Visnu and 
his foot-prints on the central and beginning days of the two 
worlds, the couple of Dyavaprthivi, and the removal of 
Visnu's head from the constellation Magha, I have come to 
the same conclusion. This is not an accidental coincidence ; 

* and itis hoped that the followers of the late Prof. Max 4 
Müller will change their cherished theories of 1500 HB. C. 
fixed for the beginning of the Vedic literature and accept 
its beginning at the traditional commencement of the Kali- 
yuga in 3100 B. C. Though the rate of precession of the 
colure might not be known to the early Hindus, they knew 
at least its shifting once in every thousand years (in round 
numbers). For the first time its shifting from Macha 
was, as seen above, noticed in the Brühmanas. Next its 
location in the middle of Aslesi is found recorded in the 
Vedinga Jyotisa. Later on in 550 B.C. situation of the 
summer solstice at the close of Pusy& is recorded in the 
Suryaprajnapti of the Jainas. In the latter part of the sixth 
century A.D. it is said to have been passing through the 

` beginning of Punarvasu in the Pafcasiddhantika of Varaha- 
mihira. This shows a continued observation of the situation 
and shifting of the colures a number of times in the course 
of 3600 years, 
क 
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IIT 
THE VEDIC GODS AND THE CHRONOLOGY OF THE VEDAS. 


Scholars may after all say that what I said regarding the 
chronology of the Vedas, basing it on the position of the 
solstitial colure in Maghā and its shifting from that position, 
is mere speculation deserving the same fate that attended 
the opinion of Prof. Jacobi and Mr. Bal Gangadhar Tilak. 
Under this apprehension, I propose to traverse along a differ- 
ent road and place before scholars what the Vedic poets 
have themselves to say regarding their own era. They seem 
to have counted 3339 years from some starting point 
and recorded it in Rg. III, 9, 9. They seem to have regarded 
each year a god; and the total uumber of gods seems 
to have amount to 3339. I propose to prove this and 
place it before Vedic scholars for impartial consideration and 
judgment, 

I have pointed out in the second section of this paper 
that the two worlds, called the heaven and earth (Dyāvāpr- 
fhivi) and also father and mother, are the two āyanas, the 
northern àyana and the southern ayana, both making together 
one year, and that the three fathers and three mothers 
indicate a cycle of three years. Closely associated with the 
cycle of three years are the gods and intercalary days 
under the name Vrtra. "This view is confirmed by the follow- 
ing passages from the Rgveda and the Atharvaveda :— 

"True to bis holy law, he (Varuna) knows the twelve 
moons with their progeny: he knows the moon of later birth. 

He knows the pathway of the wind...... he knows the 
gods who dwell above.” 

Rg. 1, 25, 8-9. 
“Lord of red steeds (Agni), who lovest song, bring 


these three and thirty-three gods." 
od : Rg. I, 55, 2. 
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Here in the first verse the year of 12 full moons is 
clearly mentioned and the moon of later birth is the new year. 
The pathway of the wind is 63 days in each of the six worlds, 
as already shown above. The gods ars the deities of the years. 
The prayer to Agni to bring the 33 gods implies the recurrence 
of the cycle of 3 years or 11 cycles. 


“© ye eleven gods whose home is heaven, O ye eleven 
who make the earth your dwelling, 
Ye who with might, eleven, live in waters, accept this 
sacrifice, O gods, with pleasure. 
Rg. I, 139, 11. 


“The period I have measured— come to heaven. 
I would my life were long.— 
Not to be measured out again, a hundred autumns 
not before 
The Fathers of our father, his grandfathers, those who 
have entered into air's wide region, 
Those who inhabit the earth, or dwell in heaven, these 
fathers will we worship with oblation 
A.V. XIII, 2, 45; 49. 


The Rgvedic verse above evidently alludes to a cycle of 
11 years and distributes its 33 gods by placing eleven on the 
earth, eleven on the atmosphere and the last eleven on the sky. 
The forty-ninth verse of the Atharvaveda (XIII, 2) calls the 
gods on earth fathers, those of the air grandfathers and those 


.of the sky great-grandfathers. In the éraddha or ancestral 


ceremony performed by every Brahmana once a year, the 
father is identified with Vasu and placed on the earth, the 


grandfather with Rudra in the air and the great-grandfather 


with the Aditya in the sky. This is evidently a corroboration 
of the observance of a cyclic rite performed once in three 
years calling upon the three fathers to come and accept the 
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offerings presented to them. In verse 45 of the same hymn 
the poet seems to allude to the long cycle already counted 
and wants to have a short cycle of 100 years, for the sake 
of the easy facilities it affords to measure. The Rgveda (X, 
88, 15; 16; 18) also alludes to a long cycle of the two paths 
as follows :— 


“I have heard mention of two several pathways, way of the 

Fathers and of gods and mortals. 

On the two paths, each moving creature travels, each 
thing between the father and the mother. 

These two united paths bear him who journeys born from 
the head and pondered with the spirit............ 

How many are the Fires and Suns in number ? 

What is the number of the Dawns and Waters ? 

Not jestingly I speak to you, O Fathers, Sages, 

I ask you this for information.” 


Here the two pathways are the daksinayána and the 
uttarayana making one year, the seat of one father and mother 
and one god. The united paths are one, and the birth place 
of Agni is at its head, the beginning. The sun, namely Visnu 
or Purusa is in the middle. Accordingly the poet asks the 
assembled persons and sages to tell him the number of fires 
and suns, t.e., the years counted so far. He is serious in his 
question and asks them to tell him their count. The following 
passage from the A tharvaveda (XX, 12, 3) clearly shows that 
Vrtra, the lord of the intercalary days was slain in the middle 
of the two worlds, i.e., the two halves of the 3rd year :— 

"Indra, when he had slain the resistless Vrtras, forced 
with his might the two world halves asunder." 

The three ages of Agni (Rg. III, 17, 3), the three births 
of fire (IX, 1, 7), and the triple generation of gods (4.7. XIII, 
3, 21) are all clear references to the three years’ cycle. While 
in the Nidāna Sütra the three years’ cycle is described in 
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clear arithmetical terms, the Vedic verses speak of the cycle 
in terms of worlds, fathers—and mothers, Agni's ages; and of 
the intercalary days in terms of serpeat-like Vrtras and his 
forts. In order to understand this we have to know how the 
Vedic poets viewed the daily and yearly motions of the sun ‘or 
the worlds along the diurnal and yearly circles, To them 
the daily motion of the worlds seems to have been similar to 
their yearly motion, i.e., the diurnal circle, in as much as the 
sun is said to have been passing each day through the earth, 
air, heaven, air, and earth again. In the words of the 
Taitt. Br. (111, 9, 6, 29) “the colour of the earth is equal 
to that of iron, that of the atmosphere similar to silver, and 
that of the sky golden "; and the Salapatha Brahman (VII, 
4, 125) compares the circular motion of the worlds to that of 
a serpent in the following words :— 


" "The sacrificer stands by (the goldman representing the 
sun) and worships him with serpent-named formule. The 
serpents doubtless are these worlds, for they glide along with 
everything here whatsoever there is; and Agni is no other than 
the self of all the gods. They, the gods, haying laid down on 
the altar that self of theirs, were afraid lest these worlds 
should glide away with that self of theirs. They saw those 
serpent-named formule and worshipped with them; by these 
worships they stopped these worlds for him (Agni), 


Now we know for certain from the Siryaprajiapti that 
the last days of the so ar year of 366 days are called atiratras;™ 
and from Nidana Sütra (V, 12) quoted above we also know 
that the Vedic poets kept a cycle of three civil-solar years 
and added 18 intercalary days to every third civil year. Evi- 
dently these 18 days are no other than the 18 atiratra days 
constituting the difference between three civil and solar years. 
From Nidana Sūtra (V, 12) itis also known that the Vedic 
poets distributed half of their cyclic interealary days before 


** Sürjaprajfiapté (Nirnaya Sagara Prosa Ed.), pp. 218.220. 
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the central day and half after it, ६.८., half on what is called 
earth-side of the worlds and half on the heaven-side of the 
worlds. Almost all Srauta writers enjoin the performance of 
a thousand atiratrasand Taitt. Aranyaka (I, 10) says that “ the 
earth contains one thousand and the sky also contains one 
thousand." Likewise in continuation of the atiratra satras, 
the Taitt. Samhita (VII, 1, 5) saysas follows :— 

" This (the earth) was in the beginning the waters, the 
ocean. In it Prajüpati, becoming the wind moved. He saw 
her (the earth) and becoming a boar he seized her. Becoming 
Visvakarma, he wiped her. She extended. She became the 
broad earth. Hence she is called Prthivi (broad earth). In 
her Prajapati made effort. He produced the gods, Vasus, 
Rudras, and Adityas. The gods said to Prajapati, ‘Let us 
have offspring ?’ He said, ‘As I have created you by 
penance, so seek ye offspring in penance.” He gave to them 
Agni as a support. After a year they produced one cow 
12 गु It produced for the Jesus, Rudras and the Adityas 
each 8383 and thus she became the thousandth. The gods 
said to Prajapati, ‘cause a sacrifice to be made to us with a 
thousand.” They own this world and gave the thousand. He 
caused a sacrifice to be made by the ARudras......... They won 
the atmosphere and gave the thousand. He caused sacrifice 
to be made by the Adityas with the a/iratra. They won 
yonder world and gave the thousand.” 

Nothing can be more unintelligible and enigmatic and 
childish than the legend narrated in this and the next two 
passages. Still, if read in the light of the three years’ cycle, 
nothing can possibly be more interesting and astonishing 
than these passages. The one cow is nothing but the starting 
new year, and the number 333 is nothing but 333 years that 
have elapsed since the start. Now in 333 solar years, the 
civil year falls behind by 333 x 6—1998, ie. nearly 2000 
days. Distributing 2000 in the 333rd year, we have 1000 
days before and 1000 days after the central day, 1000 on the 
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earth-side and 1000 on the heaven-side. The sinking of 
the earth in water is nothing but the occupation of the earth’s 
place, i.e., spring, and summer, by the rainy season for want 
of adjustment of the years. The boar is nothing but the 
zcdiacal symbol of the vernal months, derived perhaps from 
the form of the shadow cast by the gnomon in that season, 
just as the figure formed by the two ares drawn to determine 
the north-south line is called fish.” 

The division of tbousand among the two gods Indra and 
Vispu, related in the next passage (VII, 1, 6) is also of the 
same class. The same is, I believe, the explanation of the 
story of a red brown cow coming with 333. 

Read in this light, the following passage ( Taitt. San., IIT, 
2,11) will enable us to know who Vrtra was :— 


“ ] impell you, 
O Indra and Visnu to the end of this work 
Rejoice in the sacrifice and bestow wealth, 
Furthering us with safe ways. 
Both are victorious, they are not defeated, 
Neither of them at any time hath been defeated ; 
When with Indra, O Visnu, ye did strive, 
Then did ye in three divide the thousand. 
Three ages are thine, O All-knower, 
Three births in the dawns, O Agni ; 
With them knowing, do thoy propitiate the gods, 
And be for the sacrificer health and wealth. 
Agni abideth in three abodes 
Of three foundations, the sage ; 
May he offer, and may he satisfy for us, 
The three sets of eleven (gods) ; 
Let the others all be rent assunder. 
(0) Indra and Visnu, ye overthrow 
The nine and ninety strong forts of Sambara ; 


+! Bee Varihamihira’s Pafisariddhantika, 
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Of Varsin, the asura, a hundred and a thousand heroes 
Do ye slay irresistibly. 

Then did his mother seek to persuade him, 

* O Sun, these gods are abandoning thee.' 

Then said Indra about to slay Vrtra, 

‘O Friend Visnu step thou more widely *," 


Here, as elsewhere, Indra is the god of the atmosphere, 
and therefore of summer solstice. While Vispu is the god of 
heaven and of winter solstice. The division of 1000 into three, 
means a big cycle made of 333 minor cycles of 3 years each. 
The three abodes of Agni arethe tbree equinoctial or summer 
solstitial days, ¢.e., those of three ordinary years. The three 
sets of 33 yearsare 11 cycles of 3 years each, each cycle 
being termed a god. The ninety-nine forts are nothing but 99 
intercalary days on one of the intercalated year, ie. 
99 x 2=198 days corresponding to 11 cycles of 3 years 
each. Similarly 1100 heroes may mean years or cycles or 
intercalary days. The intercalary days are the offspring of 
the same original cow-mother that has produced the other kind 
of days of the year. The former are omitted and latter are 
retained. Hence the mother’s apprehension that Varsin’s 
heroes would be abandoned. Thestride of Visnu is, as already 
explained, the shadow measure indicating the solstitial days 
when the serpentlike intercalary days of serpent Vrtra are 
slain by Indra. : 

In Taitt, Sem. 11, 1, we are told in words of decided meaning 
that “ the days and nights are cattle" and that “from the 
head of Vrtra came out cows," I trust that this explanation 
of Vrtra, cows, Indra, and Visnu holds good in all the Vedic 
passages. In Taiti. Sam. II, 4, 4, 14 the moon is said to * extend 
the length of days’ and in II, 5, 2 the sacrificer is said to 
invite all the gods to slay Vrtra at the full moon; Vrtra 
is also represented as growing at the new moon and resting 
between the earth and sky, i.e,, the two solstices, 
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Jt is to be borne in mind that intercalary months or days 
are named after mala (sin), demons (raksas, nirrti), and other 
evil-doers. Hence it follows that gods are invited and 
worshipped whenever intercalary days are got rid of. From 
what is said above in this section it is clear that the Vedic 
poets intercalated 18 days once in a cycle of three years or 
198 days once in a cycle of 33 years, which is the same thing 
as 11 cycles of 3 years each. It is in this big cycle when 
more than six months formed the intercalated part, that 99 
forts of Vrtra both on earth-side and the heaven-side were 
destroyed by Indra backed by Visnu, but for whose strides 
the central solstitial day would have proved difficult to be 
discerned. It is probable that the Vedic poets kept a regular 
record of the number of intercalary days inserted in the middle 
of cyclic year now and then; otherwise how could it be 
possible for them to say that one ‘cow produced 1000 cows ° 
ana that ‘the earth contains 1000 and the sky also 1000 
(days). From Taitt. Sam. (VII, 1, 5) quoted above it is clear 
that there was one cow at first and that produced 333 for 
each of the three sets of gods, the Vasus, the Rudras, 
and the Adityas, she herself becoming the thousandth cow, 
the central day of the year. I lay particular emphasis on 
this play of numbers and request Oriental scholars to take 
my interpretation of the number into their impartial 
consideration. I venture to state that these numbers 
are susceptible of no other kind of explanation than the 
one I have suggested. Evidently the occasion of this 
passage refers to the 333rd year of their cyclic era when 
the gods also numbered 333 sets of their gods, the 
Fasus, Rudras and Adityas, each year being regarded 
as one set of 7asus, Rudras and Adityas, corresponding 
to the sidereal, the lunar, and the solar parts of the year. 
Hence I presume it to be beyond doubt that each year 
being considered a god, the total number of gods counted 
by the Vedic poets in sets of 3 each must necessarily 
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signify the total number of years they counted in their 
cyclic era. 

From Bhattabhüskara's commentary on the Taitt. Brah- 
mana (III, 11,2) it appears that the Vedic poets counted their 
yearly gods in sets of, three each, evidently corresponding to 
their cycles of three years. The text of the Brahmana and 
the commentary in its English version run as follows:— 

"Thou, O Agni, art Rudra, the Asura of the mighty sky. 
Thou art the host of the Maruts, thou art the lord of food 
Thou farest with the ruddy winds, blessing the household ; 
thou as Pusan dost, protectest thy worshippers with thyself. 
Let gods merge themselves among gods; let the first (set) 
merge itself in the second; the second in the third; the third 
in the fourth; the fourth in the fifth; the fifth in the sixth; 
the sixth in the seventh; the seventh in the eighth; the 
eighth in the ninth; the ninth in the tenth ; the tenth in the 
eleventh; the eleventh in the twelfth; the twelfth in the 
thirteenth ; the thirteenth in the fourteenth; the fourteenth 
in the fifteenth; the fifteenth in the sixteenth; the sixteenth 
in the seventeenth ; the seventeenth in the eighteenth ; the 
eighteenth in the nineteenth; the nineteenth in the twenti- 
eth; the twentieth in the twenty-first; the twenty-first in 
the twenty-second; the twenty-second in the twenty-third; 
13 कम the twenty-ninth in the thirtieth; the thirtieth in the 
thirty-first; the thirty-first in the thirty-second ; the thirty- 
second in the thirty-third. 0 three-times eleven gods, O 
three-times thirty three (99) gods, become one with the 
later, with those of similar paths, with those of equal promi- 
nence with you." 

Commentary: “The way of counting the gods is as follows: 
One god multiplied by three times eleven becomes thirty- 
three gods. ‘These multiplied by three become ninety-nine. 
This is what is stated as ‘three-times eleven, three-times 
thirty-three’ (in the text). Again ninety-nine multiplied by 
three-times eleven are what are stated as ‘the later’ in the 
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text. They amount to three thousand, two hundred and 
sixty-seven. Then the lords of the first minor group are 
thirty-three ; and those of the later are also thirty-three; 
the lords of the first important group are three; and 
those of the later are also three; thus adding them all 
together, they amount to three thousand, three hundred and 
thirty-nine.” 

The whole passage means nothing but a description of 
the addition of all the gods counted in sets of thirty-three 
and ninety-nine:— 


(i) First— 1938911 = 33 

(ii) 3x33 = 99 
(iii) 99x3x11 = 88807 .. (4) 

(iv) The lords of the 1st minor cycle = 3 

(v) Those of the later minor cycle — 3 

(vi) » á first major group = 33 

(vii) ae m later ,, के = 33 
Total = TS. «ae (O 


Grand Total (a+6)=3267+72 = 3339 


All that is meant in this calculation seems to be this :— 








First one ०४०७ of 3 years or gods 3 
Then 11 cycles of 3 years each 33 
Then 99 cycles of 33 vears each 3267 
Then one cycle of 33 years 33 
Then one cycle of 3 years 3 
Total ose 3339 years 


For the reasons specified above, 1 venture to regard these 
gods as the gods of years counted by the Vedic poets in sets 
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of cycles of 2 yearseach. These gods are found mentioned 
in Rgveda III, 9,9 as follows: 


(rini Sata tri sah isrünyagnim triméacoa devi nava cüsa- 
paryan, 

auksga ^ ghrlaitrasrnon barhirasma | adiddhotàram nyasd- 
dayanta. 


“Three times hundred gods and thrice a thousand, and 
three times ten and nine have worshipped Agni; for him 
spread sacred grass with oil bedewed him and established him 
as priest and sacriücer." 

The thirty three gods are found frequently mentioned 
not only in the Rgveda, but also in the Yajus and the Atharva 
Vedas (Rg. I, 139, 11; III, 6, 9; VIII, 28,1; 30, 2; 35, 3, 
and in the Zend-Avesta, Yasna I, 10). The number of 3339 
gods is also found in the nivid hymn for the Visvedevas. In 
his translation of the Aitareya Brahmana (Vol. II, p. 212) 
Prof. Haug remarks on this number of Vedic gods as follows:— 

"It is, however, highly interesting, as perhaps one of 
the most ancient accounts we have of the number of Hindu 
deities. ‘They are here stated at three times 11: then at 33, 
then at 303, then 3003. It appears from this statement that 
only the number three remained unchanged, whilst the 
number 30 was multiplied by 10 and 100. Similarly the 
number of gods is stated at 3339 in a hymn ascribed to the 
Rsi Visvamitra, Rgveda III, 9, 9. This statement appears to 
rely on the Vaisvadeva nivid. For if we add together 33 and 
303 and 3003, we obtain exactly the number 3339. This coin- 
cidence can hardly be fortuitous, and we have strong reasons 
to believe, that Visvamitra perfectly knew this visvederah 
nivid, That it contains one of the most authoritative passages 
for fixing the number of Hindu deities follows from quota- 
tions in other Vedic books. So we read in the Brihad- 
aranyaka Upanishad™ a discussion by Yàjnavalkya on the 
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number of gods, where he appeals to the nivid of the vaiéva- 
deva hymn as the most authoritative passage for settling this 
question. Perhaps the oldest authority we have for fixing 
tFe number of the Hindu deities, on the first instance, at thirty- 
three, is Rgveda, VIII, 28, 1. The hymn to which this verse 
belongs is said to have descended from Manu, the progeni- 
tor of the human race. Its style shows traces of antiquity, 
and there can be hardly any doubt, that it is one of the earliest 
vedic hymns we have. The division of these thirty three 
deities into three sets, each of eleven, equally distributed 
among the three worlds heaven, air, and earth, (see I, 139, IT) 
appears to be the result of later speculations. According to 
the nivid in question, the gods are not distributed among the 
three worlds, but they are in heaven, and earth, water, and 
sky, in the Brahma and XKsaíra, in the Barhig, and on the 
Vedi, in the sacrifice and in the air." 

From this it is evident that the number 3339 in the 
oldest and was perhaps the number counted up to the time 
when the Vedic Aryas migrated towards India or settled 
on the banks of the Indus, Satadru and the Ganges. This 
counting of years in terms of gods seems to have ceased 
— when the Kali-era of 5000 years, now intimately associated 
with tbe cycle of 5 years, began in B.C. 3101, as I have shown 
in my *Gavàm Ayana,” the Vedic era. Hence the age of the 
Vedas seems to go so far back as 3101--3339—0440 B.C. 
This is, indeed, a fabulous figure for those who are accustomed 
to carry the Vedic period so late as B.C. 1500. Hence the 
only conclusion they would come to would be that my inter- 
pretation of the Vedic gods in terms of years is my own 
imagination! But if my interpretation be correct and true as 
I presume it to be, it would exactly tally with the date derived 
from Visnu’s head summer solstice at the end of Magha, 
or the Pürvaphalguna and his feet or winter solstice in the 
beginning of Pürvabhadrapada or the end of Satabhisak. Even 
to-day the winter solstice is called the Visnupada-punyakala 
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or the auspicious time of Visnu’s stride and though the 
solstitial point has received by more than two signs now; 
the star of Pürvabhüdrapada is still marked in the calendar of 
the stars with Visnu's three feet. 

Also the Zodiacal sign corresponding, to the stars Magha, 
Pürvaphülguni and a quarter of Uttarphalgunt is called Virgo 
or Aanya and that which corresponds to the stars, the last 
quarters of Parvabhadrapada and the whole of the Uttara- 
bhüdrapada and Revati if called Pisces or Matsya. Now accord- 
ing to the story of the marriage of Draupadi by the son of 
Pandu, narrated in the Mahabharata, Arjuna or Phalguna is 
said to have shot the target of fish, aiming at it by seeing its 
reflection in water and have thus won the stake, the hand of 
the Virgin Draupadi, in marriage. This implied that Pisces 
was diametrically opposite to Virgo, the sign of summer solstice 
at that time. 

In this attempt to win Sita’s hand in marriage, Rama, 
the son of Dasaratha, is said to have broken the bow itself, 
implying thereby that Virgo as a sign of summer solstice was 
not opposite to the sign of Pisces at the time. This breaking 
of the bow by Riima is the same thing as the springing of 
Visnu's bow resulting in cutting off the head of Visnu. 





RASA-CULT IN THE CHAITANYA C HARITAMRTA 
A COMPARATIVE STUDY. 


Dr. ABHAYKUMAR GUHA, M.A., PH.D., B.L., 
Lecturer in Philosophy, University of Calcutta. 


The current languages of Hindusthan are full of promise 
In the course of a few centuries they have produced 
some master-pieces of which we may well be proud. The 
Chaitanya-Charitamrta by Kavirija Krsnadasa is one of them. 
It contains an account of the life and teachings of Srt Chai- 
tanya’ of Bengal, one of the great teachers of the world. 
It occupies a very high place in the religious literature of 
the world. It has been of spiritual help to many a devotee 
and will ever be a light unto all seekers of religion. 

Rasa-cult which really constitutes the backbone of 
Vaisnavism takes up a considerable portion of this voluminous 
work. I purpose to give an exposition of this doctrine here. 
This short outline may be of some use as an introduction to 
the rasa-cult of Chaitanya 

Any one going through the religious literatures of the 
world will find that the seekers have approached God, gener- 
ally speaking, from the standpoint of personal gain or from a 
sense of personal craving or from the standpoint of love for 
love's sake. When men approach God for riches, or power, 
or for deliverance from sins or earthly existence, they have 
in reality some object in view and this form of worship may 
be called sakāma or “interested " form of worship. But men 
may as well approach God as Love and Beauty for love’s sake 
without any ulterior object in view. This form of worship 


१ Ladd " Bri" to the name Chaitanya ont of respect fur that great teacher, 
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may be called nigkama or “disinterested” form of worship. 
When a devotee sees God who is All-Love and All-Beauty, 
he loses bimself and goes on for ever beholding His Beauty. 
In the language of the New Testament he who finds Divine 
treasure, “he hideth it" and “ for joy thereof goeth and selleth 
all he hath, and buyeth therewith that treasure which is 
simply invaluable to him.” God Kysna of the Vaisnavas is 
the highest embodiment of Beauty and Love. He is so very 
sweet and so very beautiful that a single drop of His Beauty 
can drown all beings, small or great, in a flood of ecstatic joy. 


सव्ये प्राण करे आकण ॥ 
TAs A, प. २१.* 


In the words of Bilva-mangala—a wellknown bhakta of 
India, “His body is sweet, His face is sweet, His smile is 
fragrant and sweet. All is sweet, sweet, sweet.” 


ayti uui वपुरस्य विभो 
मधुर WHY वद्नं Rg । 
मधुगन्धि ऋट्स्मितमेतदहो 
मधुरं मधुर सघुरं मधुरम्‌ ४ 
चोक्कप्णकर्णान्टतम्‌. 

The Vaispavas seek neither money nor power nor know- 
ledge. Nor do they long for any other form of earthly gain. 
God's Love for love's sake is the only object of their attain- 
ment. Sri Chaitanya in a well-known prayer has very 
beautifully expressed the same idea— 

न धनं न जनं न सुन्द्रों कवितां वा जगदोश कामये | 
मम जन्मनि suut भवताद्वक्तिरक्षतुको त्वयि ॥ 
zirq., आ., प. २०. 
* The following abbreviation have been used: 
जौचै.-योचैतन्यचरिताखत ; अ।.अादिलौला ; म.--मध्यलीला; अ.--अन्यलौला ; प. 
वरिच्छे द । 
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To worship the Beauty of God for beauty's sake is the 
soul of the worship of the Vaisnavas. All other dogmas and 
creeds are of subordinate importance. Bhakti or whole-heart- 
ed loving devotion towards God enables the devotee to love 
God with all his heart, with all his soul, and with all his 
strength. This whole-hearted love for the Name of God for 
love’s sake is the only object of desire of the Vaisnavas. Love 
for the Name of God is the same thing as love for God Him- 
self, for the name ofa thing expresses the thing itself. One 
who loves God must needs love all His creatures as himself 
for in all creatures he sees but the manifestation of his 
Beloved God. He further loves all other lovers of God who 
are the temple of God and in whom the spirit of God dwell- 
eth. Chaitanya regards the above tenets as essentials of 
Vaisnavism. 

जोवे दया नामे रुचि वेष्णव सेवन | 
डा बड़ WAT नाइ शुन सनातन ॥ 


NI., म. 


But there are stages in the worshsp of God as Love for 
love's sake. The doctrine of the rasas as treated in the 
Chaitanya Charitamrta indicates the different stages of this 
loving devotion. 

The word rasa etymologically signifies something which 
can be tasted or enjoyed. The Vaisnavas speak of different 
kinds of rasas but as joyous experience is the main character- 
istic of all these rasas, they are in fact one. ‘They appear 
many owing to upadhis or limiting adjuncts. 


र सस्यानन्दधस्मरंत्वादे कध्यं भाव एव हि । 
ठपाधिभेदा्रानात्वं । अलक्कारकोस्तुभ, किरणः 
The doctrine of the rasas implies that there is a. subject 


capable of enjoying the rasas and there is an object express- 
ing and arousing the rasas. In the technical language of the 
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Vaisnavas the subject of the rasa is called the aéraya and the 
object of the rasas is called the vigaya. The bhakta or the 
loving devotee who enjoys the rasas is the asraya and God 
who is the source of the rasas is the vigaya. In plain words 
the rasa when viewed from the Divine standpoint is that 
rapturous ecstacy which a devotee enjoys when he comes in 
contact with his loving God. 

The devotees in the course of their whole-hearted love 
towards God attain different kinds of loving relations with 
God. The Vaisnavas have discussed all these relations in 
their minutest details and have further shown how they can - 
be practically enjoyed. 

Rasa-cult as noted above presupposes the existence of 
an all-pervading principle of sweetness and bliss which ren- 
ders all objects, animate or inanimate, sweet and blissful. 
The Aryas of India recognised such a principle from the 
earliest times. The texts which are cited at the time of the 
$rüddhe ceremony in India while presenting honey to the 
deceased are texts of the Rigveda (I. 90. 6—9). They clearly 
bear testimony to an all-pervading source of bliss and joy. 


ayaa ऋतायते ay क्षरंति सिन्धवः। माध्वोन: सन्त्वोषधो: ॥ 
मधनक्तसुतोषसो मधुमत्‌ पाथिवं रज: मधु omm न: पिता ॥ 
auai वनस्पमतिमंप्मा अस्तु सर्य: । माध्वोर्गावो भवन्तु न: ॥ 


शं नो faa: श॑ वरुण: शां नो भवत्वर्यमा । 
शंन iA agafa शां नो विष्णुरुरुक्रमः ॥ 


“Sweet be the air, let the seas drop sweetness; let the 
herbs be sweet. Night, dawn, and countries at large be sweet, 
and may our protector the sky be sweet. Sweet be the trees 
and the sun, and cow. May Mitra, Varuna, Aryama, Indra, 
Brhaspati, and all-powerful Vispu be a source of joy to us." 

Subsequently the gis identify this principle with 
the Highest God Vispu and tell us further that those who 
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hold unceasing communion with God Visnu can alone 
realise Him. 


उरुक्रमस्य स fe बन्धुरित्या faut: पदे परमे मध्य उव्सः ॥ 
(RF. Y. 154. 5.) 


“The all-powerful highest Visnu is the fountain of all 
sweetness. He is really our friend.” 


तद्दिप्रासो विपन्यवो जाग्टवांसः सन्धिते । विष्णोर्यत्परमं पदम्‌ ॥ 
(RV. I. 22. 21.) 


“Those who are really earnest, prayerful, and ever-awake 
obtain the highest Visnu." 
Similar conceptions occur in the Atharvaveda as well. 


शं नो व्यावाएथिवो ARA शमन्तरिक्षं ena नो अस्तु । 
श न भोषधोवनिनो भवन्तु श॑ नो रजसस्पतिरस्तु जिष्णुः ॥ 
(AF. XIX. 10. 5.) 


“Joyous for us be the heaven and earth in our early 
invocations ; joyous for us be the atmosphere. Joyous be 
the herbs, the trees, and the conquering lord of the welkin 
(rajas). 

The Tattiriya Upanisad which is generally regarded as 
the earliest source of the doctrine of the rasas begins with 
“gi नो मित्र: ” eic. of the Rgveda. The second chapter of this 
Upanisad called 4nandavalli contains a text which is the soul 
of the rasa-cult of the JZaisnavas. It teaches that God is 
bliss and that all objects, animate or inanimate, become joyous 
by partaking of His bliss: 


. रसो वे सः। रसं छोवाय॑ लन्धाऽऽनन्दो भवति ॥ 


The Brahma-sütras refer to the same topic, The sutras 
12 to 17 of Adhàya I, Pada 1, give but a short sketch 
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of the rasa-doctrine of the Vaisnavas. In the first place it is 
taught therein that God is ànandamaya or full of bliss, for He 
has repeatedly been called so in the Upanisads. It may be 
objected that the suffix, maya signifies modification and so 
He is not full of nanda or bliss but He is merely a 
transformation of bliss. Badarayana points out that the suffix 
maya indicates fulness and not modification as contended. 
He is really Gnandamaya or full of bliss.* Further it is taught 
in the scriptures that He is the source of the bliss of all objects, 
material or immaterial. One who can afford bliss to others 
must Himself be full of bliss. So He is ánandamaya. In the 
Taittiriya Upanisad the Highest Brahman who has been 
characterised as “ Truth, Light, and Infinite," has been called 
anandamaya as well. Hence the Highest Brahman is really 
anandamaya." The attributes which are characteristic of the 
Highest Brahman have also been assigned to the ànandamaya 
and not the jiva as contended by the opposite party.’ 
Further the Smrti text रसं lard लब्धऽऽनन्दो भवति, makes a dis- 
tinction between the person enjoying bliss and the Person who 
is the Source of Bliss. The jiva enjoying bliss cannot be its 
source as well Hence the jiva cannot be dnandamaya.* 
The Brahma-sitras also set down bha£ti or whole-hearted love 
towards God as the means to the attainment of God. ‘The 
Gita also proclaims the superiority of loving devotion but 
nowhere details its different stages. The Bhagarata which is 
pre-eminently a work on Divine Love is the foundation of the 
teachings on Love as taught by the Gaudiya school of bengal. 
Srikrspa of the Gopis is one made up wholly of beauty and 


FOEX SE 


आनन्दमयोऽभ्याखात्‌ 
विकारशब्दाच fem प्राचुर्यातू। 1. 1. 12. 
» सहेतुन्यप्दोशाच । 1. 1. 1७, 
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sweetness, a Person in whom all the sweetness and beauty 
of the Universe had been put together. The Gopis of 
Vrndávana had natural Jove and attraction for Him. They 
knew of none but Krsna, they loved none but Krsna. He 
was all in all to them. A moment’s separation from Him 
caused them unbearable pain and appeared as if lasting many 
centuries, He was their Lord, He was their dear Friend, He 
was their affectionate Child, and above all He was their 
Sweetheart. These loving relations of the Gopis have 
particularly been related in the tenth Skandha of the 
Bhagavata. Chaitanya not only proclaims all these loving 
relations which devotees can have towards their loving God 
but shows how all these loving relations can practically be 
attained in one’s life. He was, indeed himself, a living example 
of the rasa-cult. 

The doctrine of the rasas has been treated by the Hindu 
rhetoricians and also by the Vaisnava writers each in their 
own way. ‘The former have treated it from the human stand- 
point and the latter from the divine. There are some 
technical terms which are common to both these classes of 
writers which require to be cleared up. According to the 
rhetoricians Vibhava or the cause of arousing rasas is 
twofold, aGlambana and wddipani. That which serves as a 
cause for arousing a certain rasa or emotion in one’s mind 
is called the alambana vibhava of the rasa. For instance, when 
a person sees his own son, affection arises in him, and so his 
son is an alambana vibhava of affection. Actions and 
thoughts which help to arouse a certain rasa or emotion are 
called wddipana vibhavas of that rasa. Thought of intelli- 
gence and heroism of one’s son helps to arouse affection, and 
hence the son's intelligence and heroism are uddipana 
vibhavas of that rasa, European psychologists speak of the 
association of ideas;  wddipana vibhavas are nothing but 
associated ideas and actions which help to arouse the rasa or 
emotion under certain laws. Outward expressions from 
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which the existence of a rasa may be inferred are called the 
anubhiva of that rasa. Among the outward expressions eight 
have been singled out by the rhetoricians as proceeding from 
the sattva-guna. They are sthambha (stiffness), sveda (pers- 
piration), romāñca (erection of hair on end), svarabhanga 
(hoarseness), vepathu (trembling), vaivarnya (discoloration), 
asru (tears), and pralaya (trance). 

Along with these real outward expressions there are other 
mental and bodily activities which arise occasionally in a 
subject having rasa or emotion. They are called saficara or 
vyabhichari (accidental) expressions. They are thirty-three 
in number, nirveda (self-reproach), dainya (realisation of 
one’s helplessness), avega (shock), etc., may be taken as 
examples of these. 

Now, to the number of the rasas. According to Amara- 
sinha, the earliest known lexicographer of classical Sanskrit, 
there are eight rasas in all. They are—érigara (amorous), 
hasya (ludicrous), karuna (pathetic), raudra (furious) vira 
(heroic), bhayanaka (terrible), adbhuta (sublime) and /ibhatsa 
(detestable). ^ Kaviraja Visvanatha, the author of the 
Sahitya-Darpana, adds two more to the number, e.g., santa 
(placid) and vatsalya (affectionate). Another rhetorician, 
Bhojaraja, adds one more, e.g., preman (love). Thus accord- 
ing to Bhojarája there are eleven rasas in all. The Hindu 
rhetoricians are of opinion that these rasas are but different 
transformations of one undivided self-illuminating principle 
of bliss or joy. As milk is transformed into curd in conjunc- 
tion with other materials, so the ordinary ratis or emotions 
are transformed into rasas or permanent emotions in conjunc- 
tion with vibhava, anubhava, and sazicàra." 

We have noted above that the Vaisnava teachers have 
treated the doctrine of the rasas from the Divine standpoint. 


1० बिभाबोनुभावेन व्यक्त: सच्चारिणा तदा । 
रस्ततामेति रत्यादिः स्थायी भावः सर्चेतसाम्‌ ॥ 
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They allude to twelve rasas in all, of which five are principal 
and permanent and seven are secondary and accidental. The 
five principal rasas are Santa, dasya, sakhya, valsalya, and 
madhura. 
आन्त दास्य वात्सल्य मधुर रस नाम | 
कृष्ण भक्तिरस मध्ये ए पच्च प्रधान ॥ 
NI म., प. १८. 


I take up the five principal rasas first. When the 
devotees see the loving face of God their souls are enraptured 
and they form different loving relations with the God of 
their Love. Some of the devotees in the course of their divine 
communion simply enjoy a state of peace and pure joy 
without realising their relation to God whom they revere. 
They realise they are weak and helpless and God whom they 
worship is infinitely superior to them in intelligence and 
powers. Whole-hearted reverence for God constitutes the 
essence of this form of worship. 


शान्तिरसे aaa aw कनिष्ठता | 
wat सत्रिष्ठिता बुदिरिति शोमुखगाथा ॥ 
जोचे., सम. प. १८.. 


Dr. D. C. Sen in his admirable work Chaitanya and His 
Companions rightly says of the $ünfa-rasa : 

" Santa means quiet. This is a state for which our Rsis 
strove, and which we find pre-eminently in the Buddha, 
Look at any stone image of the Buddha, and what this quiet 
means will be realised at the sight of it." " 





1* P, 170. Be it noted that Dr. D, Q. Sen in his other meritorious work— 
Vaignava Literature of Medieval Bengal —by way of explaining tho characteristio of the 
sünta raza cites tho. text—m ‘ad निष्ठरबद्धिता, 1 take this to be a misprint. The 
correct reading should be stand aa follows 1 


गाने ere निठतावददि: e 
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St. Paul refers but to this éanta state of the Yogin when 
he teaches that “the peace of God passeth all understanding," 
and the Gita has in the following lines drawn attention to. 


प्रशान्तमनरू wie योगिनं सुखसुत्तमम्‌ | 
sofa शान्तरजसं ब्रह्मभूतमकल्मषम्‌ ॥ म. २७. 


In the second form of loving devotion which goes by the 
name of dasya bhakti the devotee fully realises his relation to 
God whom he loves and reveres. He fully realises God as His 
Lord and himself as His servant and leaves nothing undone to 
please his Master by loving service. The loving devotion of 
Mahavira towards Rama, his God, is a standing illustration 
of dasya bhakti. Kabir is another instance. Kabir totally 
lost his personality in his Master and his mind never travelled 
elsewhere.’ The Love of Jesus is his Master, his Father and 
his love towards God may rightly be called dasya bhakti. 


ईश्वरज्ञान wan गौरव प्रचुर | 

सेवा करि aw सुख देन निरन्तर ॥ 

MAT गुण दास्ये आके अधिक सेवन । 

अतएव दास्य रसेर एड cu शुण ॥ 
I, म., प. १८. 


But when the stage of sa&hya rasa or loving friendship is 
reached, the sentiment of God's superiority disappears from 
the soul of the devotee so to speak and his loving devotion 
stands on a footing of equality. In this state God is pre- 
eminently the devotee's Friend and Associate. The devotee 
plays with Him, sports with Him, and even climbs on to His 
shoulders. He gives to His Friend all he has and freely opens 


४७ लू तू करता तू भया तममे रक्षा Wen | 
तमा सन मिलि रक्षा अवध अनत न जाय a 
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his heart to Him. He pleases God not by reverence and loving 
service alone but particularly by his constant and devoted 
friendship. God to Muhammad was his Friend and Associate. 
Hafiz of Persia viewed his God as his loving Friend. Love for 
Him was his destiny and the dust of His door was paradise. But 
nowhere does this form of loving devotion come out in fuller 
light than in the cases of Sudim& and Sarala of Vrndàvana. 
These cowherds were the intimates of Krsna and the 
only aim of their lives was to please Krsna by their devoted 
friendship. They had no idea of His powers but took Him 
for one of their own. ‘Their love was centered in Him and 
in Him alone. They played with Him, quarrelled with 
Him, took Him on their shoulders and even at times 
mounted on His. If He ever went out of their sight, they 
experienced unspeakable pain; without Him they threw 
themselves on the ground and grew too sad and forlorn to 
tend their herds. and to do their simple pastoral work.” 
When they slept they dreamt of their loving Friend and 
uttered His name. Krsnadüsa notes the following characteris- 
ties of sakhya love : 


TA गुण दास्येर सेवन सख्ये wy हय | 
दास्येर Baya गौरव सेवा सख्ये विश्वासमय ॥ 
कान्धे चड़े कान्धे चड़ाय करे क्रोड़ा रण । 
क्ष्ण सेवे क्षण कराय आपान सेवन ॥ 

श्ोचे., म., प. १८. 

Next in order comes the ratsalya rasa. When the 
devotee views his God as pre-eminently one of affection and 
looks after His joy and welfare like a mother, the devotee 
may be said to have attained the stage of the vá/salya love. 
In this state the devotee loses all conception of God's powers, 
looks upon God as his own dear child and serves Him as best 
he can. He caresses and protects Him, and even at times 


* Dr, D, C. Son's Faíggava Literature of Medieval Bengal, pp. 188-90, 
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scolds and beats Him, just as one does to one's own child. 
Here God is his darling and he himself is His main prop. 
Krsnadasa Bays of valsalya : 


बाव्सल्ये शान्तेर गुण दास्येष सेवन | 
सेड सेड सेवनर इंचा नाम पालन ॥ l 
सख्येर गुण असछोच अगौरव सार | 
ममताधिक्ये ताडन भव्संन व्यवक्षार ॥ 
आपनाके पालनज्ञान कष्ण पाल्यज्ञान | 
चारि Tat गुण वात्सल्य WHA समान ॥ 
AI., म., प. १८. 


The affection of Yasod& towards the Child Krsna is a 
typical example of this rasa. Dean Inge in his Christian 
Mysticism'* says that the German mystic Suso kissed the 
Baby Christ and “ uttered a cry of amazement that He who 
bears up the heaven is so great and yet so small, so beautiful 
in Heaven and so childlike in earth." Suso’s vision makes 
but the first stage of this form of Divine Love. 

The crowning stage of Divine Love is attained when the 
devotee enters the stage of the madhura or sweet love, when 
he enters so to speak the stage of “ spiritual marriage” in 
love. In this stage the sole aim of the devotee is to have the 
closest embrace of His Beloved. He lives in and for his 
Beloved and gives all he has to his Beloved. His Love 
enwrapts him, maddens him. He drinks deep in His 
Beauty, but his thirst quenches not. He stands “ eye to eye 
crossed," and presses Him to his bosom ; but his craving 
diminishes not; it is ever fresh and vigorous. Sri Chaitanya 
has this stage of spiritual union in view when he says that a 
moment's separation from Govinda seems to him one of 
ages, tears flow in torrents down his cheeks, and the whole 


bs P, 176, See also Dr. D. C. Sen's Vaumava Literature of Medieval Bengal, Introduc- 
tion, p. xvi. 
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universe appears as a mere void.^ The Gopis of Vrndüvana 
are the best examples of sweet love. The Gopis are “ spiritual 
bodies" of love and beauty. They have nothing material in 
them, nothing carnal in them. Bala Krsna is the sole object 
of their love and attachment. They know of none but Krsna. 
They seek neither money, nor powers, nor even their husbands 
and children. ‘They are prepared to sacrifice themselves at 
Krsna's feet. To afford joy to their loving Krsna at the 
expense of their own is the sole aim of their loving worship. 
No matter if they are female in shape. Devotees male or 
female are equally welcome to the Shrine of Love, are equally 
privileged to offer their love to the God-Man of Beauty and 
Grace. It is rather the special privilege of women, for 
feminine qualities are more valued in the kingdom of love. 
To use the words of Newman, “if thy soul is to go on into 
higher spiritual blessedness, it must become a woman." In 
this form of love, all the characteristics of the preceding 
forms of love are present. The whole-hearted devotion of 
a éanta yogin, the devotion of a faithful servant, the sincere 
and unaffected love of a friend and associate, and the tender 
affectionate attachment of parents are indeed found com- 
bined in this form of love. But the fundamental charac- 
teristic which marks it off from other forms of love described 
above, is its privilege to view God as his Sweetheart and 
Spouse and to serve Him and Him alone by his body and soul. 

Krspadása notices the following characteristics of this 
madhura form of love : 


मधुर रसे कृष्णनिष्ठा सेवा अतिशय i 
सख्ये आसङ्कोच लालन ममताधिक gA ॥ 
कान्तभावे fase दिया करेन सेवन | 
आतणव मधुर रखे हय TET ॥ 

zig. A. q. t€. 


ie gaius निमियेणा चकणा प्राहषायितम i _ ] | 
गत्पायितं जगत्‌ सब्बे' गीविन्दविरहेन मै ॥--तौचे., अ., प. ६०. 
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Next let us pass on to the secondary rasas. According 
to the Vaisnava teachers the secondary rasas are seven in 
number. They are haysa (ludicrous), adbhuta (sublime), vīra 
(heroic), karuna (pathetic), raudra (furious), bibhatsa (abomin- 
able), and bhaydnaka (terrible). These secondary rasas have 
no independent existence of their own They only occa- 
sionally arise in devotees fit for enjoying the five kinds of 
permanent rasas referred to above 


Jaga बोर करुण Te SIWUH भय | 
qafay am गौण सप्तरस हय ॥ 
Teta स्थायो व्यापो रहे भक्तमने | 
सप्तगौण आगन्तुके पाइये कारणे ॥ 
ख्योचे., म., प. t£. 

We have given above a short outline of the different 
stages of loving devotion. Now the question arises, how can 
all these stages of loving devotion be practically attained 
in life ? How can their sweetness be enjoyed by us in life ? 


According to the Vaisnava teachers of Bengal the first stage 
of loving devotion is called rati or bhava, The rati or bhava 


enables one to see God: 


प्रेमाइ रे रति भाव हय oc नाम | 
याचा हैते वश्च wa श्रोभगवान्‌ ॥ 
खोचे., म., प. २२. 
Now a further question arises, how is rati generated ? 

Sri Chaitanya tells us that when the time for the removal of 
one's bondage arrives, the seeker comes across a real sadhu 
or saint and through the grace of that saádhu he comes to 
attain the first stage of divine love. 


कोन भाग्ये कारो संसार त्तयोन्मुस्व FT । 
साधु wy तब कृष्ण रति उपज्ञय a 
ओ चे. H., We 22. 
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But what are the characteristics of a real sadhu? A 
real sadhu partakes of the nature of God. He is the temple 
of God and in him God dwells for ever. He knows not of 
any thing else but God. 


इश्वरस्वरूप भक्त तार अधिष्ठान । 


भक्तेर हृदये कष्ण र सलत विद्याम a 
यचे., आ., प. १. 


St. Paul makes a similar observation with regard to true 
Christians : 

" Know ye not that ye are the temple of God, and the 
` Spirit of God dwelleth in you ?” '* 

When an earnest seeker comes in contact with a real 
südhu, and goes on in his sadhana or devotion under his 
guidance, he first obtain rati and subsequently obtains 
preman which is nothing but the ripe stage of rati. Preman 
or wholehearted love towards God is the only object of our 


attainment. 


सेड रति me हड़ले धरे प्रेम नाम | 
सेड प्रेमा प्रयोजन सव्वानन्द घाम ॥ 
XI. म., प. २३ 


Gradually the devotee is enabled to reach all the 
stages of loving devotion referred to above, even that of 
mahibhava which is regarded as the highest of all. It may 
appear strange to many that Sri Chaitanya teaches that no one 
can attain to the love of God without the assistance of a sadhu 
or saint. Not only Sri Chaitanya but almost all the religious 
teachers of the world have inculcated the same lesson. We 
read in the Mohamudgara—a short religious poem tradition- 
ally ascribed to the great intellectual giant Sankara of 
India—that one can cross the ocean of earthly existence 


1e Corinthian s, I. 
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through the spiritual help of a sadhu alone.” On turning to 
Europe we find that Jesus of Nazareth teaches in unequi- 
vocal terms that no one can see the Kingdom of Heaven unless 
he is born again in spirit and thus that great Teacher has in 
effect recognised the regeneration of a man through the help 
of a saint in whom the Spirit of God dwells. Plato, one of 
the greatest philosophers of Europe, was an ardent worshipper 
of Beauty. In his Dialogue the named the Symposium and 
Phaedrus he has given us his ideas regarding the worship of 
the Beautiful The following quotation from Jowett's tran- 
slation of the Phedrus will show a saint in connection with 
the worship of God as Beauty :— | 

४ But he whose initiation is recent, and who has been the 
spectator of many glories in the other world, is amazed when 
he sees any one having a golden face or form, which is the 
expression of divine beauty; and at first a shudder runs 
through him, and again the old awe steals over him; then 
looking upon the face of his beloved as of a god he reverences 
him ; and, if he were not afraid of being thought a downright 
mad man, he would sacrifice to his beloved as to the image 
of a god; then while he gazes on him there is a sort of reac- 
tion, and the shudder passes into an unusual heat and per- 
spiration; for, as he receives the effluence of beauty through 
the eyes, the eye moistens and he weeps.” '* 

Hafiz of Shiraz, an ardent worshipper of God as Beauty, 
also testifies to the necessity of a murshid or spiritual guide. 
In fact most of the religious teachers of the world have 
admitted the necessity of a spiritual guide in the course of 
the seeker’s journey towards God and in view of their 
teachings it deserves serious consideration of thinking men. 

One word more and I have done. From the above short 
exposition of the rasa-cult it follows that with the exception 
of the éanta devotee, the main attitude of whose soul towards 


* wafas सञ्ञत urata भवति लवाद्यवतरणे नौका ॥ 
15 Phaedrus, Vol. I, p. 457, ` 
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God is one of reverence, and who views his God as infinitely 
superior to him in knowledge and power, all other kinds of 
devotees are worshippers of God in some finite shape. In 
other words they offer their loving worship to God who 
_reveals Himself to His devotees in some definite form of un- 
speakable beauty and grace. They in reality worship one 
whom they can serve, whom they can approach as a Friend 
without the least fear and awe, whom they can marry and 
serve by their whole spiritual selves. Unless God has a defi- 
nite size, infinitely charming, how is it possible for them to 
enter into all these loving relations? Hence the question 
naturally comes up, is it possible for God, who is infinite and 
all-powerful according to all accounts, to appear before his 
devotees in an exquisitely beautiful form? On turning to 
Europe we find that the greatest thinkers of Europe, like 
Kant, Schelling, Hegel, Hamilton ard others have made a 
distinction between the conception of the Beautiful and the 
Sublime. According to them the Beautiful is the shining 
forth of the spirit in some particular form, and the Sublime 
is what is absolutely, or beyond all conception, great, that 
compared with which all else is small.” The Beautiful calms 
and pacifies us, but the Sublime brings disorder into our facul- 
ties and overawes us. In the opinion of the greatest thinkers 
of Europe that which is infinitely great gives us only the 
emotion of the Sublime and not that of the Beautiful. Conse- 
quently God in His infinitude cannot possibly satisfy those 
who are worshippers of His Beauty. All lovers of beauty and 
those who are really competent to speak with authority tell 
us that God's infinitude arouses in us the sentiment of the 
Sublime and not that of the Beautiful. Hence it follows that 
worship of God as Benuty is not possible unless He has a 
definite form of some sort, fitted to call forth our sentiment 
of the beautiful. If God is essentiallv infinite, His worship 


s9 Seo Baundarya Tattva (in Bengralee) ७४ the present writer, pp. 208 to 214, where 
the subject has been treated in some details, — 
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as Beauty is impossible. But the devotees of all the countries 
of the world have worshipped God as Beauty and Love from 
the earliest times. If the worship of God as Beauty is fea- 
sible, then He must be supposed to have some spiritual form 
of exquisite beauty which can be enjoyed by His devotees. 
Thus there is an apparent difficulty. How can it be solved? 
The Vaisnava teachers of Bengal have very creditably solved 
the difficulty. They tell us that God has two forms—finite 
and infinite. The one who is finite in appearance, is essentially 
infinite and the one who is infinite is also finite. He is both 
finite and infinite at the same time. 


य ua विद्रहव्यापो परिच्छित्र: स एव fe | 
एकस्येवेकदा चास्य दिरुपत्वं विराजते n 
चोरूप गोस्वामी, जघुभागवतान्छम्‌. 


Those who want to worship God as Infinite think of His 
infinite powers and knowledge, and those who worship Him 
as Love and Beauty conceive Him as a finite Person of exqui- 
site beauty. "There is nothing incongruous in the conception 
that He is both finite and infinite. On the other hand, it is 
the most legitimate conception. Finite involves infinite, and 
infinite involves finite. His finite form is but a focus, is but 
a centre, of His infinite form. Hence one cannot be divorced 
from the other. Further, all the religious scriptures of the 
world view God as all-powerful. If he is all-powerful, the 
combination of finitude and infinitude in Him cannot be re- 
garded as an impossibility. That God is infinite is hardly con- 
tended by the theists. But when it is said that God can 
reveal Himself in finite form to His devotees it is unpalatable 
to a section of them. But they do not see that the worship 
of God as Beauty and Love presupposes such a form. Let 
the reasoning of this class of thinkers say anything it likes, 
but the fact, as it is, cannot be overlooked. It appears from 
the religious scriptures of the world that God has revealed 


49 
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Himself to his whole-hearted devotees in finite forms of exqui- 
site beauty. We read in the New Testament that when Jesus 
was baptized the heavens were opened unto him and he saw 
the Spirit of God descending like a dove, and lighting upon 
him and he further heard a voice saying, “ This is my beloved 
son, in whom I am well pleased." It is important to note 
that Jesus saw God in the form of a dove. 

It is recorded of St. Catherine of Siena that she used to 
commune with Christ, who taught her “ by means of a clear 
bodily appearance," with such fervour that she would * pass 
into the state of ecstacy,” and remain unconscious for hours 
together.” Hafiz of Persia speaks of God having “a stature, 
tall and beautiful, a face, gracious and heart-alluring, and 
the eye (in a bow) sweetly drawn."? God Krsna of Sri 
Chaitanya is an embodiment of Truth, Light, and Bliss. He 
has a spiritual body composed of all that is sweet and beauti- 
fulin the universe visible or invisible. There is nothing 
inauspicious or carnal in Him. He can be seen, heard, 
touched, smelt, and even tasted. In short His Beauty can 
be enjoyed by the whole spiritual nature. These spiritual 
experiences are not mere figures of speech, but they are facts. 
The mysties of Europe alsorefer to spiritual experiences of 
similar nature. Ribot speaks of “ Divine touches" and 
Scramelli says that “they are but purely spiritual sensations 
by which the soul feels the intimate presence of God and 
tastes Him with great delight.” St. Paul alludes to “ celes- 
tial bodies," and also to “ terrestrial bodies," The glory of 
the celestial is one and that ofthe latter is of a different 
kind. Sri Chaitanya speaks of bhakta deha or divya 
deha, and he adds further that one who comes to possess a 


*» Father Raimond, Life of St, Catterine, and also Dr. D. O. Sen, Chaitanya 
and His Companions, p. 167 

* Ode 456, c. 3, (Clarke's translation), 

** Inge, Ohristian Mysticism, p, 371, and Rai Saheb D. C, Sen, Vaignava Literature 
of Medieval Bengal. = 
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spiritual body fit for loving worship of Krsna becomes drawn 
towards Krsna and finaliy obtains Him. 


भक्तडेह पाइले FA गुणेर स्मरण । 
गुण्याक्ष्ण sa करे fase भजन ॥ 
ज्योचे., WD, प. २५. 


भक्तिवले प्राप्तस्वरूप दिव्यदेह पाय | 
कृष्ण गुणाक्षष्ट हेया भजे कृष्ण पाय ॥ 
ओच., म., प. २४. 





The “celestial body” referred to by St. Paul is nothing but 
the bhakta deha of Sri Chaitaniya. God Krsna is not an 
object of external sense, but is an object of the inner faculty 
of Love. To serve and love Him by the whole spiritual 
nature for love’s sake is the principal teaching of the Vais- 
navas. The Vaisnavas want to draw near to Him and to 
touch His feet. They want to become His slaves and to offer 
Him their loving service. They long for His sweet friend- 
ship and intimacy, and desire to make Him an object of 
whole-hearted affection. Above all they seek His spiritual 
embrace and want to be united to Him in spirit for ever. 
Plato, some five centuries before the dawn of the Christian 
era, inquired, ‘‘ if à man had the eyes to see the true beauty — 
the divine beauty, I mean, pure and clear and unalloyed, not 
clogged with the pollutions of mortality and the colours and 
vanities of human life—thither looking; and holding converse 
with the true beauty simple and divine". What was but 
a dream, a vision to Plato, has been proclaimed as a reality 
by Sri Chaitanya. This great sage testifies that man possess- 
es eyes of bhakti to see the Beauty of God'and to hold unceasing 
converse with the true Beauty simple and divine. He further 
teaches that a whole-hearted devotee can enter into various 


ss Plato, Symponum, Jowett's tranalation. 

















| 888 RASA-CULT IN THE CHAITANYA CHARITAMRTA 


kinds of loving relations with God and enjoy His Love and 
Beauty by his whole spiritual nature. Letthe holy Name of 
— Hari be glorified. It is His holy Name that enables one to 
obtain the true path. 
The recent European war has taught us discord that mate- 
— rial science and material happiness lead but to destruction and 
— they cannot afford any real peace and happiness. On the 
cessation of this horrible and  heart-rendering, the 
whole world is in need of some soothing and sweet notes 
which can effectively calm the passion-nature of men and 
prove a source of permanent joy and happiness to mankind. 
They have already been sounded by Sri Chaitanya in a suffi- 
. ciently vivid and alluring form, and we hope that their music 
and sweetness will have due appreciation. 





THE CITY BEAUTIFUL. 
(A TAMIL PANEGYRIC Lyric.) 
C. P. V&NKATARAMA Aryvar, M.A, L.T, 


Head Master, Government Secondary Training School, 
Saidapet, Madras. 


Among the many notable classics of the early period of 
Támil literature, which were rescued from oblivion and 
deciphered from many stray cadjan manuscripts and published 
to the immense delight of the Tamil world by the great Tamil 
scholar of the day, Pandit Mahámahopaüdhyaáya Brahma 
Sri V. Swaminatha Ayyar Avergal, the Pattupattu,— literally 
the ten songs—claims our attention, first and foremost, as 
essentially a literary picture of the condition of the Tamil land 
in the early centuries of the Christian era. In this collection 
of songs there are lyrics—religious, erotic, as well as panegyric. 

The particular poem which has been taken up for study 
here, is the ninth of the series, and is known as Paffinappalas. 
In it the poet adopts a novel plan of admiring the beauties of 
the ancient city of Küaveripümpattinam and its suburbs. He 
says that he holds the city very dear in his love, only second 
to his attachment for his partner in life. After giving a 
glowing picture of the city, he tells us that he would not 
leave his partner, and roam in distant lands for gain or profit, 
even for a short time, if by doing so, he was assured the 
priceless gift of the great city of Kaveripümpattinam itself. 

This city was the seat of Government of a very powerful 
Chola monarch who is mentioned with considerable regard and 
love in the literary works of other contemporary writers. It 
was a natural harbour and a great centre of trade in those 
ancient times, Situated as it was, most picturesquely, on the 
banks of the river Kaverl where the beautiful river which 
contributes to the prosperity of the land emptied its waters into 
the sea, the oity occupied a prominent place in the affections 


* 
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of the Tamil people, as well as the merchants of the different 
parts of the world, who had business relations with the city, 
In his Variorum Edition of Shakespeare's Merchant of 
Venice, Dr. Furness quotes from an English traveller a very 
telling passage which describes the city of Venice and its 


_ glories in those ancient times. Readers of Shakespeare may 


be able to form in their minds a sufficiently vivid picture of 
the city of Venice from the passage referred to. The English 
traveller Coryat thus describes Venice: “This incomparable 
city, this most beautiful queen, this untainted virgin, this 
Paradise, this Temple, this rich diadem and most flourishing 
garland of Christendom.” He concludes with stating, that if 
four of the richest manors in Somersetshire, where he was 
born, should have been bestowed upon him if he never saw 
Venice, he would say that “seeing Venice was worth them all.” 
To those who pursue the most stimulating comparative 
study of the literatures of the East and the West, such parallel 
ideas are very interesting. The great Tamil poet has placed his 
admiration for the beautiful city on a very superb pedestal in 
the affections of his heart. Whereas the description of the 
city of Venice is mainly of its outward beauties, the description 
of the Chola capital by the Támil poet is not only of the outward 
aspect but what is more pleasing, it is a faithful portraiture of 
the soul of the city, its inhabitants and its trade, as well as of 
the beauty of the river Kaveri which gave its name to the city. 
The poet Kadialür Uruthiran Kagninár who addressed 
this lyric to the great Chola king is said to have been suitably 
rewarded by that great patron of learning, who gave the poet 
the magnificent present of sixteen lakhs of gold coins of the 
day. It is hard to say who deserves the most praise—the poet 
who has produced this masterpiece of a song, or the munificent 
patron who appreciated it so generously. Surely both the poet 
and the patron have placed posterity under a deep debt of grati- 
tude for all that they have done for literature and culture. 
The poem is remarkable on account of its many literary 


= 
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excellences which can be well appreciated only in the language 
in which it is written. More than this, it is of considerable 
historie importance. Written in an age when Tamil literature 
was widely read and appreciated, and addressed to a king who 
ruled over a very prosperous and highly civilized people, the 
poem is at once interesting and instructive. It is interesting 
as throwing a flood of light on the domestic life of the people 
in those days, their pastimes, their commerce and other 
national traits. It is highly instructive on account of its 
containing very vivid descriptions of nature and as affording 
a key to the better understanding of the human element 
through the medium of Nature. 

The one absorbing topic of the poem is, the peace the 
country was enjoying under the powerful rule of Cholan 
Karikarperuvalathin, who knew no foe and whose supremacy 
was recognised throughout the land and by many princes and 
rulers. Internal peace led to commercial prosperity and some 
of the poet’s immortal lines are those which relate to the 
sommerce of the people 

The export and import trade, the very busy market, the 
unceasing tour of the loyal customs officers of Government 
and the commercial probity of merchants and traders, are all 
very well described in the poem, as also the friendly relations 
which subsisted between the local traders and foreigners, their 
mutual social amenities and the general condition of the 
masses. The poet has something to say on each and every 
subject—administration, commerce, and the condition of the 
people. The poem is a very true and faithful picture of the 
condition of the people in the Tamil country in the age of 
king Karikürperuva]athàn. 

Judging from the poem, it would appear that there was 
then regular bartering of paddy and salt in the South. Horses 
were largely imported. There was considerable trade with 
foreign countries in pepper, précious metals and stones, 
sandal wood, pearls and coral.  Camphor, rose water and 
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similar products were largely imported from China and other 
distant lands (lines 29-31; 185-193). 

The many flags in the ships laden with cargo, which 
anchored in the harbour presented a very lively and beautiful 
sight. The market was very busy throughout the day, 
Merchants from foreign countries and speaking many langua- 
ges, settled down in the country and their relations, commer- 
cial and personal, with the local traders were very friendly 
and cordial. They seem to have enjoyed each other’s company 
very heartily. The poet conveys this idea in exquisitely 
simple and telling words (lines 216-218). 

The merchants were very God-fearing and honest in their 
dealings. They never spoke an untruth. They loudly pro- 
claimed the cost price of an article and gave out without any 
reserve whatsoever, the profit they wished to make out of a 
transaction. They feared to speak an untruth lest the sin of 
uttering falsehood should harm their class. They appear 
to have very jealously guarded their credit and honesty in 
their commercial transactions. They will give only so much 
of any article as the purchaser will reasonably expect them 
to give and in their turn in their own purchases they would 
see that they do not get more than what is reasonable. The 
great difficulty in appraising a thing will be evident when we 
remember that all commerce was then done by means of barter- 

- ing and all honour is due to those traders who preserved their 
eredit, honesty and truth, amidst great temptations to act to 
the contrary. The merchants gloried in making fortunes by | 
fair means. The high moral tone of the merchant class is a | 
sufficient index of the prosperity of the country. Customs 
officers and appraisers were very busy with their duties of 
colleetion. 'They went from one ship to another, collecting 
duties as the busy bee collects honey from flowers. The seal 
then obtaining was the figure of a tiger imprinted on a piece 
of wood. Government officers had great confidence in the 
integrity of the merchants they were dealing with (line 135). 


*- 
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Turning to the prosperity of the people in general, 
the agricultural class was well off. Their agricultural 
implements and cattle were in good condition. The poet bas 
two most musical lines to describe the courtyards in the small 
huts of the farmers, where their bulls were tied to wooden 
pegs driven fast into the earth, and straw and water supplied 
to them. These lines show that the poet was passionately 
fond of the people, nnd, especially he loved the airicultur:l 
class from he bottom 67 his heat. The: tilled tie sol. ^t 
is the poet’: love for this class which makes him compare t! e 
right path of virtue and single- ;ear' ed si raig 1t-forwardness 
to the rail which is |ight y fixed right in the centre of tha 
yoke of the farmier’s plough (lines 205 209), 

The poet is very sympathetic with the agricultural class. 
Like Robert Burns, Uruthiran Kanninar is essentially a poet of 
the poor,—full of admiration for their virtue and in perfect 
sympathy with their aspirations. His love for them is always 
intense and alive, and his descriptions of the streets inhabited 
by the poor are as sympathetic as they are realistic. He 
faithfully describes the narrow courtyards of the huts of the 
poor, filled with cowdung and straw, as well as the spacious 
courtyards in the splendid buildings of the rich, where, the 
children, well-fed and nursed, and adorned with anklets, learn 
to walk with the help of the three-wheeled go-cart. The 
contrast is no doubt implied, if not expressed. The poet 
describes all classes of people from the highest to the lowest. 
He describes tersely the life of the middle classes who get 
their round of pleasures in the periodical festivals in the 
temples. But his sympathy is ever with the poor and he 
describes in full the inner life of the peasant, the artisan and 
the fisherman. ‘The poet describes most heartily the daily life 
of the fishermen. They did not lead a hand to mouth 
existence throughout the year. They salted and dried fish 
and carried on some trade in fish. Though they depended on 
the yield of the sea for their maintenance, yet as that yield 
was plentiful, they lived very happily. They could even 

50 
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enjoy a holiday from work. The poet is their best friend, and 
he describes most graphically, the pleasures of this class of 
people. He is full of sympathy for them, and he is in 
raptures to tell us about the innocent pleasuses of the sea-bath 
and frolic, which fishermen so thoroughly enjoy. With his 
keen sense of perception and sympathetic understanding of the 
lot of the fishermen, the poet describes how they enjoy 8 
holiday in company with their friends and relatives. On full- 
moon days they abstain from going out to sea, attire them- 
selves in holiday clothing, and make themselves merry. They 
rest their angling rods and nets on the walls of their low-roofed 
huts, and deck themselves with the wild flowers which grow 
profusely along the sea shore. They swim on the waves all 
day to their heart's content and at sunset get drunk and hear 
action songs and witness dramas, sitting upon raised places, 
and in their absence, upon the tops of their boats, in the clear 
moon light. They thus spend their holidays and enjoy life. 
The poem is a praise lyric. The main topic is the prosperity 
of the country under the rule of Karikarperuvalathan. It has 
the personal note and musical character which are the essential 
qualities of a lyric. Further there is the subjective feeling of 
the sorrows of separation from the beloved (lines 218-220), which 
the poet improvises in the praise lyric to suit his special aim. 
There is a natural grace and springing moyement about 
the lines. There are in the poem some noble attempts at a 
pure and faithful description of nature. In it nature is 
described in language which is at once exquisitely simple 
and terse. ‘I'he poet describes in a straightforward manner 
the huts of the villagers and the streets in which they inhabit. 
The great merit of his description is that the verse shows no 
signs at all of any laboured skill. There is a wonderful 
spontaneity in the diction. There is no overloading of ornament, 
everything is pure and natural. There is renl music in the verse, 
and often the sound and the sense are in complete accord. 
. he poet’s descriptions are very vivid and real. He isa 
master in the art of giving the incommunicable touch to prose 
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which makes all the difference between prose and poetry. 
Gifted with a keen imagination, the poet’s similies are very 
apt and telling. He compares the dark coloured nets of the 
‘fishermen spread over the white sands in the moon light, to 
the dark spot in the moon. A better comparison could 
hardly be imagined. And there is a natural ease and beauty 
of simplicity in the comparison. 

Great as his literary excellences are, the glory of Uruthi- 
ran Kanninar shall always lie in his passionate love of the 
people. He towers head :fnd shoulders over other poets in 
this particular. The human element is strongly marked in this 
short poem. Nature is only the background for showing in 
bold relief the living mass of people, with their struggles and 
aspirations in life. The poet has a sympathetic understanding of 
the lot of the poor. In describing nature he sang the epic of man. 

His love for children is unbounded. There are not many 
poets who can so thoroughly enjoy in the company of young 
children, and understand their minds. He loves to see the 
children of the rich try to walk with the help of the go-cart. 
But his love for the children of the poor, who also have their 
round of pleasures, is even greater. He describes in most 
musical lines, the children of fishermen strolling along the sea 
shore in quest of living edible shells and collecting wild flowers 
in their innocent rambles. ‘Lhe lines read as though the poet 
himself followed the boys with glee in all their rambles. The 
imagination is most pleasing, especially as the lines have a lively 
springing movement about them which is in complete consonance 
with the gay hop of careless romping children (lines 63-65). 

The poet is all love for his king whom he holds in most 
affectionate regard. But he does not admire Karikarperuva- 
lathan for his military prowess alone. Nor does he praise 
him solely for his immense fortune which was the envy of 
others less gifted with the wordly goods. But the poet 
admires and praises his king for his real work for the benefit 
of the public which gained for him the staunch adhesion of 


the subjects of his realm Karikarperuva]athàün appears to have 
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been a very enlightened monarch. His appreciation of this 
exquisite Tamil poem, so faithfully describing the condition 
of the country, is in itself poor to show that he was a great 
patron of learning and that he was himself well learned. 
The king cleared many forests and built cities in their places. 
He dug public tanks and wells and looked after the unfailing 
water supply for purposes of irrigation. He encouraged art 
and learning by very munificent donations. He renovated 
old tanks and in many ways sought to make his people 
prosperous and contented.  He* built temples and made 
provision for periodical festivals in them. He thus won the 
hearts of the people by his own anxious care for their welfare, 
Herein lay his secret of success. The ruler was very popular 
with his subjects and was well loved by them. He was thus 
- able not only to hold his own against many other rulers over 
independent tracts, but also to conquer and annex their 
territories if he chose. Many other rulers were paying annual 
tribute to this mighty king and acknowledged his overlord- 
ship. Even the once mighty Pandan kings were no equal for 
him (line 287). The poet gives much space in his poem to the 
many public acts of the king as wellas a description of his 
man) military glories. This sh: ws that the poet admired that 
vhase of ^is king s chsracter where he sought internal peace 
nnd jrosperity before launching upon external wars. 

"her: are ma: y Tamil poets gifted equally with Uruthi- 
ran Kanpinür, with a high imaginative perception and 
command of language. But the merit of the author of the 
Pattinappalai in this as well as in another panegyric lyric 
included as the fourth song in the collection of the “Ten 
Songs", lies chiefly in his simple and telling description of the 
daily lives of the several classes of peoples, wherein his keen 
insight and sympathy are very remarkably revealed. And in 
this particular the poet enjoys a honoured place in the galaxy 
of ancient Tamil bards 


.- 








IS NOT ‘PURE SELF’ ACTIVE IN THE 
VEDANTA SYSTEM ? 


BY 
KOKILESWAR SasTRI, M.A., 
Lecturer in Sanskrit and in Hindu Philosophy, Calcutta University. 


In the first volume of the Sir Asutosh Mookerjee Silver- 
Jubilee Volumes published by the Calcutta University, 
Professor W. 8, Urquhart, 1). Phil., has written a very lucid 
and instructive article entited—* Sankara and Prof. James 
Ward.” In this article he has, with great ability, shown 
some parallels “between the two master minds” regarding 
the doctrine of the Self as held by the two philosophers. 
As a result of discussion, he comes to the conclusion that 
“the essential point of difference between the two philosophers 
is that Dr. Ward emphasises the activity of the self, whereas 
Sankara refuses to allow that the Self is an agent.” 
“That in the system of Sankara,” the Professor continues, 
“ his individual self is dissociated from the idea of activity " 
and that “Sankara regards the self as merely a pure 
knowledge or intelligence,” and this, he supposes, is due to 
"Sankara's insufficient attention to his own principles.” 
Now, with all due deference to the opinion of this renowned 
philosopher, we feel it incumbent upon ourselves to submit 
that this is a conclusion which appears to us to be most 
astounding and we regret to observe that we do not find our 
way to accept this conclusion. We purpose in this article 
to carefully examine this position and to see whether this 
supposition finds any support from the writings of Sankara 


himself. 





398 PURE SELF IN THE VEDANTA SYSTEM 


(1) The self is ordinarily regarded as a self-contained 
entity existing on its own account. Itis merely a bundle 
of passive feelings and states and possesses a fund of impulses 
and passions which constitute the source of its physical and 
mental movements or activities. It is continuous with, and 
a part of, the external nature which has equipped it with 
its organs of sense and the nervous system. When the 
organs of sense come in contact with the external environment 
( विषयेन्द्रिय सम्यक ), the latter elicits certain states and activities 
in the former and these actions and reactions conatitute 
the self! This is the actual empirical self. According to 
Sankara, it is not the real self; and he calls it कत्तत्व-भोक्तात्व- 
विशिष्ट, जोव and it is आत्मा अपरमार्थ:.* The agency disclosed in 
its activities is not the true agency at all, for all the elements 
constituting this कत्तं त्व determine, and are determined by, one 
another in an unbroken series of mechanical causality. What 
this self does at the present moment is but the necessary 
outcome of his motive and character ( nafa ) formed in the 
past. “एषण्या...... कामः येन प्रयुक्तः अवश इव......वहिमखः न deta 
ufa marfa” (द्वः ate, १।४।१७ ) 1. This self is not free to 
choose the End of its life  ( परुषार्थसाधनप्रतिपत्तावसामर्ष्य 
परवशो कतचित्तस्य ) | 

But Brahma is revealed and indwells in man in the form 
of infinite “चानेश्वय्य'' hidden in him,—in the form of infinite 
ideals of truth, beauty and goodness? These indwelling 
ज्रानैश्वर्सs, these ideals—are gradually being revealed in man 
in higher and higher forms and they are carrying the man 
to infinite possibilities in future. The infinite Brahma is 
thus immanent in man and it is for this presence that we 


1 ‘Grenitf इन्दियाच्यि- माचा: | माचाणां eat:—aerfafa: संयोगाः ।'' ( गोता da 
“विषयेन्ट्रयिपा चिसम्बन्धजनितेल अन्त;करघआगताशिब्यक्त--' विशेषविज्ञानेन ' विज्ञानमयष्तां बुद्धि म्य ।प्रोति'' 
(ए० भाः) | 

* Sankara calls this self as भूतमात्रासंसरैँशनितः and मनोसयादिण्चकोषविमिद्ठः This 
ia regarded by him as passive self and the real solf is what undorlies it. 

* hee आानैवर्व्यतिरोभाव: देहेन्द्रियमनीब्द्धिविषयवेदनायीगात्‌” (वेश me, ue) 

' ब्लरपस्य vafan Lares afr" (UU) ॥ 
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do not feel content with our actual situation and seek 
higher and higher ends. The च्ान-शक्ति-सौन्दर्ख etc, as we 
actually find them manifested in human nature are all imper- 
fect, broken and fragmentary, But the जनल which lies 
hidden deep behind, in man, is infinite and inexhaustible 
and hence the two can not be identified. Yet we identify 
the two, and the indwelling infinite qram which constitutes 
the real Self and which is the moving force within us be- 
comes concealed, and the actual human nature as expressed 
in deeds and words is all-in-all to us, and future possibilities 
are thus shut out. But the pursuit of knowledge more and 
more, the quest of beauty in hizher and higher forms which 
no finite object can perfectly satisfy, our infinite capacity 
and work for higher and higher ends, our dissatisfaction 
with mundane goods—all these prove the:presence of Brahma 
in us in a newer way, such that it was never present in 
the lower animals in the same manner. Sankara points out— 
“The supreme self is revealed in the spirit of man in a 
higher and superior form. It is for this presence that man 
ever wants to know more and more and by mundane means 
ever to reach what is supra-mundane. By his higher and 
higher works and pursuits he desires to realise higher 
and higher ends until all his pursuits are directed to 
the realisation of the Supreme Fnd.”— 


“प्राधान्यात्‌ | कि पुनः प्राधान्य' ( quu)? कम्ग्रज्ञानाधिकार: । पुरुष 
एव fe mag अर्थित्वात्‌, अपय्यंदस्ताञ्च, अर्था विदान्‌ समर्थः... परु घेत्वेव 
आविस्तरामात्मा । स छि प्रज्ञानेन सम्पन्नतमः विज्ञानं पश्यति ware... 
waa असतमोक्षति। अथ इतरेषां पशूनां अशना-पिपासे एब अभिविज्ञान'' 
(A, Te, २।१) I 





Then again— 


““पूव्यपूव्यप्रहठत्तिनिरोघेन उत्तरोत्तरापूव्वप्रष्ठत्तिजननस्य प्रत्यगात्माभिसुख्येन 
प्रहत्तगतृपादनाथेत्वात्‌'' (ate भा०, १८।६६) | 
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And he further adds that “to other animals, their knowledge 
and action are limited to present eating and enjoyment.” 


Brahma thus indwells in us as Ideals or End; and this 
End is the ‘higher Self’—the real nature of man, This nature 
underlies all his manifested states and activities. This end 
or purpose lying hidden in man carries the man to infinite 
possibilities in future. As मत्तिका moves to realise its future 
ideal घट, which lies hidden in its nature, so the ideal which 
is inherent in man’s nature gradually works out its end. 
This end thus is the moving force or the real agent in man. 
“सब्बप्रठत्तोनां ताने भात्मावगत्यवसानाथत्वात्‌ |," że, the realisation 
of Brahma in our self—the ब्रद्मात्मंकत्व---15 the पुरुषाश or the 
final end of our life.’ Now this ‘higher Self’ or the end is 
our real self lying behind our states and activities. It is 
present as purposive power or end of our life. It is not a 
slave like the empirical self, but is the true determining 
agent. It is not in time-series but above it. It can 
introduce a new element or a difference in the time-series. 
Its actions are not determined by antecedents in time. It 
can direct the natural courses of the functions of its organs 
and lead them to the realisation of its own ‘ purpose.’ 


“स्वाभाविकात्‌ कार्ययकरणप्रहत्तिगोचरात्‌ विसुखोक्कत्य, प्रत्यगात्मस्रोतस्त्वया 
Wawafa" (8e wre, १॥१॥४)॥ “कार्वकरणसंघातस्य स्वभावेन aaa: 
प्रहत्तस्य--सन्भागे एज नियोग:” ( atte ate, 1319)! = 

Here in this connection we should like to invite our 
reader's attention to an invaluable opinion of Sankara which 


occurs frequently in his Bhüsya. We mean how Sankara 
has drawn out a distinction between the respective 


» *' अन्ययमिदं...नात;पर॑किसित ‘wearwr’ अश्ति।'' (बेंड wre, sitit) | “ बहावनतिरि 
परुषाचे:, अवगतिपर्वयन्तः ज्ञानं ” (१।१।१) । “ नदि एकत्वाद्यवमतौ सत्यौ ... प॒रुषार्य॑समा org qw: : 
(०३१४) u Thin fe called ' qdpw '— The final End. “qaa ज्ञातं सत्‌ rae! भवति 


(नौता« wre) | 


* "These states and activities can not really conceal it, "' संघातम्यतिरिक्रव्य remo इच्छ।- 


साजेनेंब मन-अदिप बयितृल्वं-** इताना परायत्वात्‌ ” (me भा*, (।२)) । 
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characteristics of the sentient self ( चेतन ) and the insentient 
elements of nature ( अचेतन ) The reader would do well 
to bear these characteristic features carefully in his mind. 
He has characterised the चेतन or the self as स्वाथ, that is 
to say, it exists for itself and it has the purpose or the reason 
of its existence in itself. The चन is also described as 
स्वतःसिड or नित्यसिद्ध, i. e., it is self-existent and self-sufficient 
and does not depend for this existence on any other thing. 
In contrast with this characteristic mark of the चेतन, he has 
called the अचेतन or the insentient elements as पथ, i. e., 
existing and working for something else’ which is distinct 
from these in its nature; or in other words, which works 
and exists for the good of something other than these. He 
has pointed out the fact that the अचेलन has no purpose of 
its own,—waaa स्वाथानुपपत्तः। He has thus described the 
nature of purpose inherent in agrs nature :--स्वात्मनो$नन्या! 
कामा: | Brahma is purpose itsell. “As our desires or pur- 
poses are dependent on their stimulating causes beyond them ; 
as these, when elicited, control us ;"—*' such," he says, “is 
not the purpose of Brahma, which is अनन्य to its nature, i.e, 
not distinct or separate from the nature of Brahma. And 
this purpose is entirely dependent on Brahma and it is Brahma 
which directs or controls it" Now, the manifested nature 
and its elements, being पराथ, are not self-sufficient and 
independent at all but are constantly dependent on the 
sentient self whose purpose they serve. They have only an 
instrumental value,—are mere means or medium through 
which the purpose of the self is realised. If you deny this, 
“what are पराथ in their nature would themselves be स्थ 
and would be meaningless.” “स्वाथाः Wat: naaa व्यथाः 
प्रसज्येरन्‌ i" “Pleasure and pain and the like would in that 
case work and exist for the sake of pleasure and pain” etc. 





' « कामाः... कथं WX? सत्य-त्ानलचव्या; स्वामभूतत्वादिशद्धा: —(3« भाः, ri Or 
Thus the Purpose is wgs nature, 
51 
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(गो० भा०, 18.50). “न च देहाद्यचतना्थत्व' शक्यं कल्पयितु । न च सुखार्थं 
सुखं, Sara at दुःख i" From these observations of Sankara 
it irresistably follows that nature and the changes or 
differentiations of the world are to be regarded as means 
or medit or instruments for the realisation of the purpose 
of Brahma; that this purpose is realising itself gradually 
through the differences or stages of nature. All the elements 
within the organisms also, exist and work together for the 
realisation of the purpose of the self which controls them’. 

The important truth just noted may also be gathered from 
Sankara’s commenf on the Vedanta-Sutra, 4.3.14. In this 
commentary, Sankara shows Brahma to be the Supreme 
goal or end. When this goal is reached, all desires are satis- 
fied and no further desire arises beyond this. “न भूयः 
काचिदाकाड्डा उपजायते, प॒रुषार्थ- समासतिवद्॒रत्पत्तेः ® Here in Brahma 
the end of human life gets final satisfaction. Thus the चतन 
Brahma and the human self are both called purpose or end. 
But, he observes in the same commentary, that it is otherwise 
with the created world. “नेवमुत्पत्यादि-च्ुतोनां निराकाङ्कत्वप्रतिपादन- 
सामव्यमस्ति ।” That is to say, the idea of end, the idea of 
final realisation—is not to be met with within the sphere 
of nature and its elements. For this idea lies beyond it. As 
nature is progressively moving to the final goal which lies 
beyond it, no one of its elements can give you the final 
satisfaction. This remark implies that nature is परार्थ,—a 
means for the realisation of the final good or end; for, it 
gives rise to the idea of something which lies as its source 
and which lies as its final goal to which it is moving.’ 


* We invite our reader's attention to the Bhüsya on Fae STs, stanza I. Sankara 
here distinctly calls the real Self as Purpose or End or Ideal which directs our impulsos, 
organs, manas, etc, for the realisation of ite own End. “ eman esi मात्रे येव मन-अ।दि- 
प्रे घयितृत्व' '' etc. etc. ete. Thronghout this Upanishad and its Bhasya, this Self is called 
W afer, fe active Power. 2 

* "Awgeuunfeuatet नेराकाङ्कयप्रतिपादनसामर्ष्यंमस्ति,.„ ..- नेदममूलं भविष्यती ति" = इत्या दि । = 
i.e., tho manifested or created elementa invariably involve tho idea of a purpose or end 
beyond them which has nof beon realised yet, 
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The above discussion clearly shows that inasmuch as 
the self is held by Sankara to be a purposive power, and 
as all other objects and elements besides the self are regarded 
8 means for the realisation of the purpose of the self, it 
follows that we must use the actions of our organs, passions 
and impulses in a way that our highest purpose may be 
realised through them. It is therefore the /rue agent. 

(2) We think that to every careful reader of the com- 
mentaries of Sankara the fact that a finite individual, be 
it a thing or a self, has a distinct nature of its own will 
stand out most prominently. It is impossible for a reader 
to escape this fact. This nature Sankara holds to be नित्य 
or permanent in the sense that it retains its unity and 
preserves its identity in the successive changes of its mani- 
fested states und activities which it underlies. This nature, 
Sankara is careful to point out, is not at all dependent on 
anything beyond or external to it; neither is it produced, 
like its states and activities, by an external stimulus or 
the environment with which it is put into relation. It not 
only retains its unity in its changing states, it continues to 
live in each of its successive states evoked from it. But 
such is not the case with its states and activities. "These 
are transient and impermanent; these are produced on the 
occasion of the action of the environment. But they are 
not produced out of nothing ( waq ), there must be something 
underlying them, out of which they are produced or mani- 
fested. This underlying nature is called by Sankara as स्वरूप, 
wal or स्वभाव । Sometimes the word सामान्य is used to denote 
this nature. Throughout his system, the term कारण or 
cause invariably refers to this nature. As it transcends its 
states, it is sometimes called कूटस्थ | This is how he describes 


as ‘aq कदाचिदभिव्यञ्धतेःः'अनात्मभूलं तदिति, 'अन्यतो ६ भिव्यक्तिप्रसक्र:, तयाच अभिन्यक्रि-साचना- 
घे चता pereg भाश्रभूतमभेव ... लित्य। भिव्यक्तत्वातू' । ह०, ४।४।३ । 
‘a हि यस्य यः खभावो निश्चित:, स ते व्यभिचरति कदाचिदपि' (२।१।१४५) 0 
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this nature and contrasts it with its states —“ The real in 
a thing is that which does not depend on any other thing and 
which is permanent. !t does not change its character under 
any circumstances, but maintains it, What appears or is 
produced by an external operative cause and is thus 
dependent on it is not the nature of the thing."— 


द्रव्यस्य fe तत्त्वमविक्रिया--परानपेक्षत्वात्‌ । विक्रिया न तत्त्वं-परा- 
पेक्तत्वात्‌। न fe कारकापेच्षं वस्तु नस्तत्त्वं। सतो विशेषः कारकापेक्ञः, विशेषय-- 
विक्रिया ।...यद्दि यस्य नान्यापेक्षं स्वरूपं, तत्‌ तस्य तत्त्वं । यदन्यापेक्षं, न तत्‌ 
तत्त्व —अन्याभावेऽभावात्‌ ।' तस्मात्‌ प्वाभाविकत्वात्‌ ..सुपुप्त न विशेषः'' 
( a भा०, 3c )। ( Pide also 89$» वाक्य-भा०, 1.1) 











Sankara's elaborate discussions in his बवेदान्त-भाष्य (II. 
1. 14—20) on the relation between the cause and its effects 
bring into prominence these important truths. कारण or 
the nature of the individual things or beings maintains its 
identity and continues to live in its successive effects brought 
about by the action of the external stimulus ( कारक-व्यापार ) | 
These effects or states and activities do not touch or affect 
the nature of the cause. “ अबस्थात्रयसाचो एक: अव्यभिचारों 
आवस्थाव्रयेण व्यभिचारिणा न संस्पृश्यते” (3 ate, २।१।८) ।-- इत्यादि | 
^ "These changing states and activities cannot, Sankara is 
careful to observe, constitute the nature of things. For, 
these are transient and always changing; but the underly- 
ing nature is not liable to change.’ 

Among other arguments used by Sankara to prove this 

‘nature,’ the following may be specially noted here: Sankara 

! In the Gita, Sankara employs similar argumenta and has used the term qq for 
eq and असत्‌ for the changing states. *'यदिषया wig भै व्यभिचरति [तत्‌ ‘aq’ । यदिषया 
व्यभिचरति mg seq "इत्यादि (ro, २१६) । 

* “eres तृ क्रियां म्यात्‌, uiie म्यात्‌, न त॒ urn: अती बिमोच्च says’ (we भा*, 
४।३।१५) | “न च स्वाभाविकी wel एव नास्ति पदार्थांना इति शका' बुः... नित्यं Uf क्रियानि्ड त्त; 


wu: fi इट 4 '-<इत्याडि, LIL Ig | The changes ' have no way or ‘ nature" ->“खदपेच्य 
अदुपास्यत्वातू, द्टनध्स्वरुपत्वातू'' (8s ws, 2. 1. 14) 
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points out that every individual object, every individual self, 
exists for itself, as well as for others ( स्वरूप and सम्बन्धि-रूप ) । 
In other words, each individual has a substantive and an 
adjectival existence. The one, Sankara observes, cannot 
be reduced into the other. But an individual, in order to 
exist for others, must first of all exist for itself. If an indi- 
vidual does not exist for itself, has no nature of its own, 
how can it come into relation with others and how can 
others elicit from it its states and activities ? You cannot say 
that finite individuals exist only by refernce to something 
beyond them. Things cannot be merely adjectival to one 
another. The same identical दवदत comes to be designated 
differently in relation to different objects with which he comes 
into connection, but Devadatta does not, says Sankara, lose 
his own nature,—does not abandon his identity, when he is 
thus designated differently.— 


““एकस्थापि स्वरूप-वाह्य रुपापेच्छया अनेकशव्दप्रत्ययदर्शनात्‌ । एकोपि सन्‌ 
देवदत्तः wed aafaa sie अनेकशव्दप्रत्ययभाक भवति'--इत्यादि 
(ब० WT» २।२।१७ ) | 


Making his position thus clear, Sankara now goes on to 
argue that the nature of the individual cannot be resolved 
into its states and activities, inasmuch as the nature main- 
tains its identity and continuity in its changing and succes- 
sive states and activities. He observes that “ an individual, 
simply because a new difference has emerged,—certain parti- 
cular states and activities are produced in it,—does not lose 
his own character and becomes something else." “नहि 
विशेषदर्शनमाल्रेण user भवति... स एवेति प्रत्यभिज्ञानात्‌” (वेः भाः, 
२॥१॥१८) | Elsewhere he teaches that “you will never meet 
with any particular successive states which are not interwoven 
in, and sustained by, the underlying continuity of their real 
nature ”—" सामान्याननुविहानां विशेषाणामदर्शनात्‌” (च्चः भा०)। Yet 
such is the perversity of the ordinary human mind that it 
forgets or ignores the presence of the true self which underlies 
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its successive states and takes the self to consist entirely 
of its mutually exclusive states and activities connected by 
a mechanical causal law. Sankara says that this is done by 
the influence of Avidya or our natural ignorance. The 
aggregate of these states and activities is the empirical self 
of the ordinary ignorant people, and this is the only self to 
them. This is stated by Sankara as the कत्तृत्व-भोक्कत्वविशिष्ट 
simi The nature or the underlying स्वरूप of the individuals, 
as we have shown above, is the rea! self and it is कूटस्थ 
or Transcendental. It is free in its activities, because 
it is above time and it has no antecedent in time to determine 
its actions. This agency is the true agency in the system of 
Sankara. Out ofits own resources which are inexhaustible, 
this real self can introduce an entirely new element in time 
and it can chalk out a new path for itself and initiate a new 
movement, [ts vision is kept confined to its future infinite 
possibilities and it is moving on and on in the direction of 
its Divine goal, for which reason it is called by Sankara as 
ब्रह्मात्मक | Wherever Sankara denies agency to the self, it is 
always the passive agency (if such term can be used) of the 
empirical self, because all its manifested activities and states 
are, as shown above, mechanically determined in an unbroken 
series in time. Sankara never denies anywhere the free 
active agency of the underlying real self.’ 

We shall now proceed to show more particularly that 
Sankara, too, regarded the real self as an active power and 
“its activity is reflected in all our sensitive, ideational and 
in all other aspects of our experience." 

The following discussion will bring out the two-fold 
sense, in Sankara’s system, in which the term agency 
has been used and will, we also hope, bring into prominence 


! Sankara denies movement or change to the Heal Self. He calle such activity a 
खअलमात्मक, e, in which the organs, manas, oto., oto., actually move. Such activity he keepss 
confined to the Empirical Self. “qeaimge ate: अनात्मकत्तु कम्य wv करोभौति प्रहत्ति- 


wm " (Ars, 10144) 1 
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the fact that the Pure Ego is an active power when it gains 
the perception of the external world. L 
(3) Sankara describes—''Whenever any of our organs 
functions, there are always two kinds of activities simul- 
taneously present there. Of these, the one is visible and the 
other invisible ; one is transitory and dependent, and the 
other is permanent and independent; the one works in time, 
the other is beyond time. There are fico visions (€ हृष्टो-- 
दृष्टिरिति दिविधा भवति, लौकिको पारसाथिकों च)। The first kind 
is an activity evoked in the mind through the affection of 
the organ of eye. This activity is transitory in its character ; 
it appears, it disappears. It is a change produced when 
the eye is stimulated into activity by an external object with 
which it has come into contact; and it vanishes when that 
contact ceases to operate. But underlying this activity here, 
there isan eternal and permanent vision of the self and 
thie vision or activity constitutes its real nature, as heat and 
light constitute the nature of the fire. This vision of 
the self cannot be said to be produced, neither can it be said 
to be liable to disappear. The former vision of the eye, as 
soon as it is produced, is found to be invariably permeated or 
pervaded by the latter vision or the permanent activity of the 
self which is constantly present and operative behind it.' 
Thus the two kinds of vision or activity appear blended to- 
gether and the ignorant, unable to discriminate one from 
the other, are liable to misrepresent the activity of the self 
as actually produced and as actually disappearing, with the 
appearance and disappearance of the changing activity of 
the eye. Hence, although the activity of the self is eternal 
and unchanging, it is held to be seeing when the vision of 
the eye is excited, and to be not seeing when the vision 
vanishes. This is also the case with the functions of the 
other organs of sense " (ge भा०, III. 4. 2 and te भाश, II. 1. ). 


+ *“लौकिक्या ge: कथीभूताया: wen adta नित्यया ढच्या RH न पे; 2?" —awe wre, ३।४।२। 
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Now what do these remarks show? They unmistakably 
bring to light the important fact that in the perception of the 
external objects what really perceives is the self and that 
it is this self which exhibits its real agentship (WAA) in its 
activities of comparison, discrimination and assimilation 
Sankara holds that there can be no perception of a definite 
object unless there is an active comparison of similars and 
dissimilars “ निष्कृष्य समाना समानजातोयेभ्य: ...इदंतत्‌ू-इति निर्दिश्यते ” 
(ae ate, २६) | In the Brihadaranyaka and in the Vedanta 
Bhasya also, Sankara thus briefly describes the activity of 
the underlying self in the act of perception :—“I happen to 
receive two distinct kinds of sense-impressions when somebody 
touches me by his leg and next by his hand There is as 
yet no discrimination, until the self energetically sets to 
. work to compare one kind of sensation with nnother and 
differentiate one from dissimilar other sensations received 
by me in the past and to assimilate the one to similar other 
sensations. These activities of comparison, reflection, discri- 
mination and assimilation are all operations of our बह which 
is a mere instrument in the hands of the self; for all these 
activities are indeed my present changes, but these activities 
discover the active self as the subject from whom they issue. 
An activity which distinguishes, an activity which carries 
the work of comparison and raises the sense-presentations 
to the level of discriminative consciousness cannot be a 
mere item of passive feelings. By these activities the Ego 
is discocered as the energetic source from which the actions 
isssue. “asata कुतो विवेक-प्रतिपत्तिः ?” Then again, so long 
as the self does not direct its attention to the changes recieved, 
they can never become the objects of our knowledge. It is 
for this that Sankara remarks—“ warmam अभूव' नापश्यम्‌ ”', 
etc., etc. All these reveal the presence and operation of an 
active self underlying these feelings and activities, which 
maintains its identity in its constant movement a mong simi- 
lar and dissimilar elements, and to which both the past and 
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the present belong. We find Sankara remarking —“‘a fẹ 
Sawer; अन्य: स्मरति प्रतिसन्धाति ar’: “तेनेदं सदशं-तनेति gg- 
स्मरणं--ईति इयायत्तत्वात्‌ साहश्यस्य...सटशयों ईयो वस्तुनोः ग्रक्षीत्रेकस्य 
अभावात्‌ साहृश्य निमित्तं प्रतिधर [नमिति faama एव ena’ ( वे० भा«, 


२।२।२५ ). 

The identity of the self which persists through its changing 
states is implied in any exercise of memory; “to know a 
flower by scent we must remember a prior experience of it 
and discriminate it from other appeals to the same sense”, 


“gagis, इदं पश्यामोति च, पूर्व्वोत्तरदशिनि एकस्मित्रसति कथं 
प्रत्यभिज्ञाप्रत्यय: स्यात्‌ १” 

These observations prove that to Sankara, the real charac- 
ter of the Pure Ego is not merely “a being”, or “a know- 
ledge ", —but an “active power" and a source of activities, 
And this source cannot be phenomenalised, for in its absence 
there would be no perception at all. In connection with 
this subject, we crave our reader's indulgence for the liberty 
of quoting a few other passages bearing on this important 
point. 

(4) In the Gita (Chap. XIII, 12-13), Brahma's nature 
is described as neither sat, nor asatf,—apparently possessing 
no definite characteristics. Now, the question arises—is 
Atma to be regarded, then as a mere non-entity, a non- 
existent something ? For, if there is no positive mark to 
characterise its nature, it is as good as a non-existent असत. 
Now, we invite our reader's attention to the reply which 
Sankara suggests to this very pertinent question :— 


No, you cannot say that Atma is non-existent or qaq. 
For, there are indicative marks by the help of which we are 
enabled to infer,—we are assured of—His nature, What are 
these indications ? ‘To prevent the supposition that आत्मा 
must be a mere void or non-entity (शून्य)--गोता proceeds to 
teach that “the Atma exists as (1) the inner self (प्रत्यगात्मा) 


02 
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and as (2) the source of all activities of the senses and the 
like." Sankara points out that “ Krishna proves, by way 
of inference, the existence of आत्मा as the inner-self thus :— 
There must be a self-conscious principle (power) behind the 
insentient elements in activity, such as physical body aud the 
senses; for, we invariably find self-conscious principle 
underlying all insentient objects in activity, such as carriage 
in motion. Hands, feet and the like, constituting the limbs 
of all bodies in all places, derive (heir activity from the 
Energy inherent in the Knowable ( आत्मा ) and as such, they 
are the marks of its existence and operation."' Sankara 
also says that “आत्मा reveals its nature through the 
Upádhis of external and internal senses, through the 
Junctions of all the senses, viz., determination, thoughts, 
purposes, hearing, speech, etc., ete., i.e., the Knowable functions 
as it were through the functions of all the senses. But 
does it actually function ? The Sruti implies the 
Knowable has the power to accommodate itself to the varying 
functions of all the senses......not that it actually possesses 
swift motion and such other activities”. ‘This is shown by 
Sankara elsewhere by his remarks—“qurara एव कत्त॒त्वं, 
न तु aeu. It does not imply that the self is to be 
regarded as merely ‘a being’. It does not mean that the 
self is not a power. It simply implies that this power can- 
not be phenomenalised or reduced into its manifested activi- 
ties. This expression has been chosen to guard against the 
supposition that the self is subject or liable to transient 
changes or fares, and to show that it is a निब्बिकार power. 
This power is constantly present and operative behind the 
activities, as their free active source or —— which these 
are but partial manifestations and these manifestations can 
never exhaust this inexhaustible source, These manifested 


* What i» the source ^f these activities must itself be an active Power, Sankara culla it 


gaye’ in Wwe me, “संहतानां श्रोवादौनां परादत्वादबम्यते श्रोकादोनां wim”, 
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activities are the indicative marks of their underlying power. 
In the Chandogya-bhasya, the nature of the self is actually 
salled “ayaa” or the source of power (8.12.4). And 
it is characterised &5--*'करण-व्यापारषु अव्यापतः, Afar” 
(Gita, XIII. 22), i.e., this soarce cannot be resolved into the 
activities of the senses and the like, but is present and opera- 
tive in and through them and above them. This important 
truth is expressed in the Vedanta-Bhasya by the expression 
“a कारणस्य arama”, that is to say, the underlying 
power (cause) cannot be reduced to and identified with its 
manifested activities (effects), because this source is inexhaus- 
tible and as such, no one of its manifestations can fix it in à 
rigid form and be regarded as final. It is the influence of 
avidya alone which, as Sankara telis us, is responsible for 
this erroneous identification. If the cause cannot be resolved 
into, or identified with, its effects; if the true nature of the 
individual self maintains its identity through its successive 
changes; if it is by avidya that we confound the underlyiog 
unity with its multiple states and activities ;—it follows, 
as night follows the day, that all activities which we find 
in the phenomena must be traced to their underlying self 
or the unity as their source. Had Sankara reduced, like the 
Pantheists, the causal Reality into its successive activities 
and states, then of course for the source of these activities 
we must seek the phenomena alone. But Sankara has 
repeatedly remarked that when an individual being or a thing 
assumes different forms or phases in consequence of its 
connections with the things outside it, it does not lose its 
identity—it does not become something else entirely different 
from its own nature “न हि विशेषदर्शनमातेण awaa भवति......स 
एवेति प्रत्यभिज्ञानात्‌” (8e भाः). It still maintains its unity, 
preserves its identical nature, in and through these succes- 
sively changing phases or differences, We must therefore 
look for the source of all phenomenal activities, according to 
Sankara, to the nature of the individual thing or the self 
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which underlies these activities and continues to operate 
through them unaffected by them. 

(5) As in the intellectual, so also in our moral experi- 
ence, the operation of an active underlying self cannot be 
abolished. We here briefly describe Sankara’s method 
in the choice of the Ends in our moral sphere, In the कठ-भाष्य, 
he thus explains—In Sankara’s system, Brahma is both 
Transcendent and Immanent. 1116 be of purely transcen- 
dental nature, all possibility of comprehending Him would 
be shut out for man. He would be remote and abstract 
being. But fortunately, He is also immanent in nature and 
in man and through this revelation man can comprehend 
His nature to a certain extent. Man seeks the realisation of 
the End inherent in his nature. But if he seeks this end 
merely in the external mundane order, he will not find it 
there. ''योहि वच्िमख: प्रवत्तते पुरुष: इष्टं मे भरयादनिष्टं मे माभूदिति, 
न च तत्रात्यन्तिकं quur लभते” (Ho are, १।१।४). For, 
the outward nature, as it is, cannot be regarded as 
complete and self-sufficient. The rational and ethical human 
being appears to be the goal of nature. Sankara teaches— 
“विषयस्येव स्वात्मग्राहकत्वेन, स्वात्मप्रकाशनाय, संस्थानान्तरं करणं नाम” 
(ट्टः भा«, २।४।११). The outward nature has supplied man with 
his senses and nervous system, by which he is put into relation 
with the world. The more his organs and his mind are deve- 
loped, he is able more and more to realise the grandeur of 
the universe. He must therefore seek his End within his 
own nature. The infinite Divine qravaa is revealed in 
man and we are endowed with capacity to realise it. But 


if man seeks the 'ज्ञानेश्वय्य as it is found actually present | 


in human beings and regards this as the final end, he will 
be disappointed. For, the indwelling ज्ञानैश्वर्य-शक्ति- सौन्दय्य 
is also transcendental and it therefore cannot be identified 
with the actual «reas as is working in human beings. 
He must therefore seek the अनन्त wages in the 
future possibilities (ends) of man. It is progressively 


> ~ 
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revealing its nature in man and will reach perfection in 
future, s 

“Two Ends”, Sankara writes, —"one mundane, the 
other transcendental—come to man indiscriminately for 
his choice. All men are propelled by these two goods, 
according as one wishes for mundane prosperity, or the 
supreme happiness. These two are opposed and conflicting 
in their nature to each other. It is therefore impossible for 
the two goods to be pursued by the same individual at the 
same moment. Among these, one who pursues the mundane 
good and regards this as the true end of this life, misses the 
true end of man. These two are not easily distinguishable 
by persons of poor intelligence and of irresolute mind. ‘The 
truly wise man examines both the pleasant and the good— 
the mundane and supra-mundane ends—as a flamingo 
separates milk and water, and having considered in his mind 
tbe relative weight of the two courses, divides them both 
and selects only the Supreme end as preferable to the 
mundane ends. But the man of poor intelligence, incapable 
of such discrimination, pursues the lower good, such as cattle, 
sons, wealth, position, etc., for the purpose of gratifying their 
pleasures of sense” ( कठ>भाष्य ). 

Here again, the discrimination between the higher and 
lower goods, comparison of the relative worth of the two 
courses, the rejection of the one and the seleetion of the other 
and*pursuing of the same until the supreme end is perfectly 
realised—all these activities distinctly reveal the presence 
and operation of an energetic self, not as a “mere being," 
or a “mere knowledge", but as an active Power. In spite 
of such clear expression of his views, is it not doing a great 
injustice to Sankara’s system to hold that Sankara's pure 
Ego is not a “ persistent activity "? We shall further speak 
on this supreme End later on. 

(6) Plants and trees are looked upon in the school of 
Sankara as a kind of lower organisms. This school admits 
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the existence and evolution of 4 kinds of organism, riz. स्वेदज, 
अण्डज, उद्धिज्ज and जरायुज. Now, within even the organism of 
the plants, there is, says Sankara, the constant operation of an 
aetive self and its power is to be inferred from the incessant 
movement of the sap ( रस ) within the body of the plants, and 
from the gradual growth and development of the plant 
through its successive stages till the full development of the 
tree is reached.' Sankara in his commentary on the greta 
उपनिषद and in other places distinctly expressed his views 
as to the impossibility of regarding any of the stages of the 
plant-development as separate and self-sufficient ( अन्य ) from 
the process of development of the plant as a whole. The 
अङ्करावस्था is seen to arise after the destruction or disappearance 
of its antecedent condition, viz., the बोजावस्या ; but that does 
not, Sankara tells us, prove that असत्‌ or non-existence is the 


cause of the wẹ q. The future possibility of the tree which 


is the final end * is present in its q}q-stage and other subse- 
quent stages aud this it is which is the real cause which has 
successively operated in bringing the plant to its final 
stage or full development. In the हह” भाष्य, १।२।१, he explains 
his theory of causality with the help of the illustration of 
म्क्तिका and its successive developments into the final qe. 
This is to be regarded as a typical illustration which holds 
good in all cases of causal development in the light of the 
rules given in the ay-eas, II. 1. 14-20. “स्वेन भविष्यटूपेण घटो 
विद्यते” । “घटस्य प्रागभाव इति--न घटस्वरूपमेव प्रागुत्पत्ते «rene | 
In this way, the end is present in its cause from the very 
beginning and it is this end which gradually carries the real 





(Uam च mayka अशितं पोतं च रखता गतं, जोवच्छरोर we च वदयत रश्च इपेशा--क्ञी वश्य 
ara fer भवति ।.. we रसखवण्योपणादिलिद्ात्‌ Mere, .चेत*वन्त; स्थावरा;''--७1० wie, 
gite | 
* That it is present as a future end has been expressed by Sankara in the phrase— 


७ब्ुनागतार्थि apa” (Wwe Bie, १।२।१ Ji wh (artha) is tho End towards which the adf 
(॥.५., the cansa] substance aferat in the illostration here) strives, For, the potter for 


the purpose of constructing wg, gare wmm ito succesive shnpon, 
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nature of the cause through its successive stages, until it is 
fully realised in the last stage. He says—‘srafa अधितया 
nafa न दृष्टा”. To realise this purpose or the end, the move- 
ment of the causal substance had begun iu the past, and 
this continues in the present until it reaches its final realisation 
in future, If we keep this teaching before our view, we 
shall be able to comprehend the real significance of the fact 
as to why in Sankara’s system the effect or the end is 
stated to be अनन्य from its cause. To understand the true nature 
of the cause, we must see it realised successively through all 
its stages of manifestation up till the final staze, and no one 
of its stages can, therefore, be separated from it and regarded 
as something आन्य (Vide the last page also.) 

(7) In the human organism also in the similar manner, 
it is the self as an active power which, for the realisation . 
of its purpose inherent in it ( पाराध्यन निमित्तभूतेन ), has built 
up the body. It has brought into being certain elements 
within it and combined and organised them in such a way 
that one and all co-operate to realise a common purpose. 
" ऐेन्द्रियिकार्थ wr संहतेः कार्यकरणे नि्बत््यमाना ETTSDÓ तञ्च एकार्थ- 
afaaa संहननं, नान्तरेण चेतन मसंहतं awafa” ( ते, भा, 210). 
In the कठ भाष्य, similar observations are found. ®... * स्वाथन ' 
असंहतेन परेण केनचिदप्रयुक्त संहताना (ie. “*पराथानां' ) अबस्थानं न दृष्टं, 
यस्य असंहतस्य * अर्धे ' प्राणापानादिः सर्ब्ब व्यापारं Haq बत्तते, dea: सन्‌. स 
ततो $न्य: ” (४॥५ ). That is to say—the self which is स्वार्थ 
(self-existing nnd self-working and having the * reason’ or 
* purpose’ of its being in itself ) and which is अन्य (ie. which 
transcends) from these elements has combined them with a view 


‘fog कारं चिषु कालेषु सत्त्व न व्यक्षिचरति, तथा कार्व्यमपि जगत्‌ चिथु कालेषु ew’ न mfi- 
चरति; एकत पुरः सत्य — Fe भाळ, २१६ ॥ 

* The terms स्वायं and qg have been explained before in this paper, Sankara has 
laid down thie as & general rule that wherever there is combination and combined 
activity, there must be ao underlying power which has combined the elements for the 
realisation of ite purpose. सायन se ww परे० Saleq अप्रयुक्तं रंह तानामवस्धाशं म॒ ce” /wae 


भाष्य ', 
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to realise its own purpose through them and thus the organism 
has been built up. The elements and the senses (and their 
activities) are परा, because these are the means or medii or 
mere instruments through which the purpose of the self is 
realised, “ देहेन्द्रियादोना यत्‌ स्वरूपधारणं चेतन्यात्मपारा थन निमित्तभूतेन 
aa आत्मक्ततमेब"' ( गोता-भा, १३।२२)। पाराष्य is the निमित्त here, 
i.e , the realisation of its final end is the fafaa or the impelling 
occasion and the building up of the body and its successive 
development are आत्मक्तत, £e, are brought about by the 
agentship of the self. Can a clearer exposition of the theory 
go further ? That the self is an active power is thus every- 
where shown by Sankara, 


(8) In the Vedanta-sutras and in the  Upanishads, 
Brahma is described as प्राणस्य प्राणः. That is to say that 
Brahma is the underlying Power of Prána.—He is the 
controlling and directing Power which underlies प्राणशकज्षि- 
This muaf in Sankara's system is held to be the 
first manifestation of ब्रह्मा nature. Held by the underlying 
Power and sustained by it, this Prdna has differentiated itself 
into the form of the objects of the world and this differentia- 
tion is always going on. Brahma in Sankara's system is not a 
characterless Being ; He has a distinet nalure, a ‘selfhood’, 
a character, a स्वरूप, स्वभाव of his own, and this ‘nature’ 
underlies the differentiations of प्राणशक्ति, untouched and 
unaffected by them. “नामरूपाभ्यामस्पष्ट ', “नामरूपाभ्यामन्यः'”, 
“नामरूपाभ्यां विलक्षणं...तथापि aaiftatz”—all these refer to the 
truth. As Zrahma is both a transcendental and immanental 
principle, he is revealed in the world as the differentiations of 
Prána, but still he is not identified with them, but maintains 
his unity or his nature in them. This has been beautifully 


expressed in a passage in the ० wre. “Held and” 


sustained by the underlying *r—a चेतन-Power,—the प्राण 
has differentiated itself—externally ns the activities, of heat, 
light, etc., exhibited by the objects sun, fire, ete., and internally 


: 
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as the physieal and mental activities of the sentient beings." ' 
Elsewhere, the underlying principle of Prána is called अन्तयामो-- 
i.e., sustaining Power which controls and directs the प्राणशक्ति 
and its differentiations.* 


It is very difficult to understand how the learned writer 
could think of bringing the charge of Pantheism upon Sankara. 
In various places of his commentary—both on the Vedanta- 
sutras and on the Upanishads, Sankara has criticised the 
theory of Pantheism held by one Vrittikára, and his entire 
theory is a monumental refutation of that Pantheism. 
हत्तिकार reduced the unity entirely into the differentiations 
(नाम-रूप). Sankara argues that when the differences 
emerge, the underlying unity is not reduced into them. 
The unity has not, as the नाम रूप arises—as the differentia- 
tions emerge—become something else losing its own nature. 
“a fe विशेषदर्शनमात्रेण awe’ भवति---स एवैति प्रत्यभिज्ञानात्‌.” 
It retains its unity, its own character, behind these differences, 
changes. In criticising द्त्तिकार'७ view, he shows that when 
unity is entirely reduced to multiplicity, the former cannot 
retain its distinct character; for it is now to be found 
present in the form of many. Hence, he argues, both the 
unity and multiplicity cannot be held to be real in this 
view. If one is real, many must be false; and if many is 
real, the unity must be false. (Vide the whole criticism in 
Be WT», 5.1.1.) But in Sankara's own theory, no such faults 
vitiate it. The underlying unity is real and it retains its distinct 
‘nature’ in the differences which emerge. The differences 
are the s/ages, in and through which, that nature is gradually 
realising itself. The changes or differences are not therefore 


' “बतब्किन्रात्मतत्त्वे नित्यचे तन्यस्वलाये (स्वयमर्निक्रयमेब wq), मातरिश्ता.. annm eireta- 
जातानि,..यत सूचसं त्क... ufu] Swiereuife, अस्न्या दित्यप््यन्यादोनां ज्वलनदनाभिवध्यादलचचान 
.--विभञ्ञति। såe mga an नित्य चेतव्यात्मस्ख८पे aiaga सत्येव “वन्त |” 

* “निष्कलं fafai गावतमीकसदर्य..सब्वेस।धारणाब्य।क्त-जगदोज-प्रवत्तेक' नियन्‌,त्व। त्‌ अन्तरं fa- 
ds भवति | पे? भा”, ३।३ “aqad हि प्राणम्य qium mv कैन” सा, १॥२: 
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something different from it, for they cannot be separated 
from it and regarded as if they are independent, existing on 
their own account («fw “वस्तुवत्तन' विकारोनाम miuzfur—33 
wre, 2.1.4). It is in this way, remarks Sankara in the 
Chandogya Bhasya, that the Naiyayikas look upon the 
changes—each complete in itself—as if they are separated 
from one another by blank intervals. But it is not proper, 
Sankara observes, to regard the changes or differences which 
emerge, in this way. The changes are all interwoven into 
the underlying unity which realises itself in them. “सामान्यं 
fe विशेषान्‌ आत्मस्वरूपप्रदानेन विभक्ति... सामान्याननुविदानां विशेषाणाम- 
दर्शनात्‌''--ह ० भा०, 1.5.1, and 2.1.11. Each change or विशेष 
is *woven' in the सामान्य which pervades them all and works 
in them all ( “चेतन्याव्यतिरेकेणेव कला जायमाना स्तिष्ठन्त्यः सव्वेदा 
लचक्यन्ल प्रश aure). ‘The underlying cause is revealing 
itself—is making itself /o be—in the successive changes. 
Sankara's other remarks on this point are of supreme 
importance and we desire to briefly state them here. The 
changes, he says, which will appear in future stages—the 
changes that are £o be are not unreal or असत्‌. They exist in 
the cause as future ends— A7 भविष्यटू uut घटोवत्तेते (me ate 1.2.1) 
The change is a relation between two terms. In order to be 
related, the two terms of the relation must be real. The 
change is therefore a relation between something present 
and something future, i.e., which is going to be. If you say 
the future is unreal—is nothing, then the cause or ब्रह्म would 
itself become unreal. The future (चट) therefore operates 
in the present (i.¢., in szfwmr), and the present becomes thus 





५ "agr सतोएन्यद्दन्तरं परिकल्पय, queis प्रागुतूपत्त; Sew met साध sy wae ब्रुवते- 
maim, न तथा quf," oto., ete, ete., छा भा” 622, 

* In pgp’, 6, Sankara says—''zfa हि wem ĝa क्ला व्यात्‌, Gud! गइचदाराभावात 
«quur. , wiaefate elaborates this passage thus—'"qaparmerm 89mm | त्च द॒खहरेत्‌, 

न लेन wr कारया6न्यखधीरिति असदेव कारणमपि enm." Sankara also ७५४%-- “aaa fw 
ze . | fa ern." 
न कारधात्रह्मज्ञानायेत्व' wfewstat, अन्यधा ग्रहयादाराभावात्‌, असदेव wem 

vides compare n'so—" «ww महड यदस्ति, qma fafa 'मखत्‌' भषति ' (कठ, 2.20). 
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connected with the future. Hence the cause is really the 
future end or power which is realising itself in all the 
changes. It is therefore this power which underlies and 
works in all changes, It gives continuity to them and is 
above them all. It is realising itself through all successive 
. changes which cannot therefore be separated from it.’ 
Sankara beautifully illustrates this idea thus—‘ As a player, 
taking on successive characters upon himself, enacts on the 
stage the parts of each of these characters in succession, but 
yet retains his own distinct character, so the underlying 
causal unity, retaining its own distinct identity, realises itself 
successively in each of the changes produced."? In the face 
of such a theory which has been so clearly explained, we fail 
to understand how Sankara’s Brahma could be represented 
asa" pantheistic void " and how also the finite individuals 
who have a distinct nature of their own could be made to be 
"absorbed in this void." Sankara has clearly shown (in ze भाश 
2.1.20 and in WzT», 4.3.14, etc.) that the individual selves can- 
not be mere parts (अवयव) of an all-inclusive whole, for in that 
case the whole, i.e., agi would be affected by the pleasure, 
pain and other experiences of the parts, and the finite 
individuals will have to lose their own «mus, and Zrahma 
itself will have to come down here to become a mundane Jiva,” 


i Sankara notes that as cause itself holds all its evolved successive changes flys 
by ita own power (स्वदप) and realises itself in each of them: how can the changes bo 
separated from things ? सामान्यं भात्सस्वदूप-प्रदानेन विशेषान्‌ Gafi aod सामान्धे लक्‍सत्ताकानासेब 
कलं था स्पोकरचं विशेषाणां (we? & q^ भाष्य). 

> “gama आ-अत्त्यात काव्यात्‌, तैन तैश कार्प्यांकारेचा, नटवत्‌ सब्वेव्यवह्ारश्पद्त्व 
प्रतिपद्यते'' (बद? ला, ९।१।१०)| '' The underlying causal power is distinct from its effecta, 
but the effects are not distinct nnd separate from tho cause," We कारणात्मत्व, न " 
कारयास्य miraa (वे). 

‘qq अनेकदब्यसमाहारस्ण areca emo: एकर्देशविररिष्यासी विक्ानार्मा...अथ नित्यायुत- 
fewiwuargaWigvuN! पर आत्मा, cee पकदेगो विशानात्सा संसरति,--तदापि सज्वाबयंवानुगतत्वाल्‌ 
qaia qu अवयवगतों दोषों ge) बति...विदानात्मन: दोषेण परमात्मा सुच्बध्यते--इयमपि अनिष्टा 
meant, ०४०., ete, ete, (gs भा, 2.1.20). 
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That neither Arahma, nor the individual Pure self is 
mere Abstraction, the following criticism by Sankara of 
the Pantheistic view held by Vrittikdra will conclusively 
prove. Sankara thus criticises the view:—''If ‘one’ is 
changed to ‘many,’ both cannot be real. But as you hold 
both of them to be real, there is mutual contradiction — 
there is विरुद्दधम्मेसमवायित्वं--एकस्येवात्मन: अशनायाद्यतोतत्वं array 
(mo, 3.5.1). That is to say, one and the same self cannot be 
regarded as possessed of qualities (many) and also devoid of 
all qualities (one), Yet such absurd supposition would be the 
irresistible consequence of your theory—you who regard 
both to be real But this absurdity does not touch our 
position, since the ‘unity’ we regard to be of one type and 
'*many ' to be of a different type." 

Then Sankara goes on to expose another absurdity of 
his opponent's pantheism. He points out—‘If ‘one’ is 
changed to ‘many,’ then everything would be equally divine 
and equally perfect. There would be no distinction between 
Brahma and nature. Hence ‘many’ must prove to be 
unreal, since there is only one reality. But in our case, 
‘many ' is not unreal. Because these qualities (many) are 


OU [विजिल्शक्तिमच्वप्रदर्श नं, विशेयप्रतिषे्च छ--इति विप्रतिषिडं'' (stis vto, 13-12). 

“aq अनेकार्मकं ब्रह्म ,, , यथा समुद्रात्मना एकत्व, फेनतरञ्गाद्यात्मना नानात्वं ; अतः एकत्व 
नानात्वछ--ठभयमपि सत्यमेव ? , , मेषं स्वा” (Se wie, 114. 

* “न मपेद्मे्काखन्‌ ww अभिहितं। त्वयेव इदं विर्छघकंत्वेन एकं बस्तु afca 
अल्या; न तु Bare” (ese we, ॐ 4.13), Bankar's reply is—Tho self is not really 
changed into states or qualities, The states are olicited by the interaction of the self 
with the environment. The underlying real self maintains its unity in these states. 
Hence self is distinct from ite states and hag n * nature ' of its own, 

^ This is the renowned Sat-Káryya-váda ( शत्‌काथ्यबाद) of the Vedanta Philosopby. 
The effects or the changes produced—reveal tho nature of the cause. Sankara remarks 
in माराकय भाष्य that it is tho manifestations which throw light on that which is mani- 
tested. The nature of the underlying Reality is to be read in the manifestations, 1f 
therefore what is revealed is taken to bo unreal—non-existent—then it can come into no 
relation with the onderlying Reality. For, to be related there must be two terms which 
are Both real. Otherwise, the causal reality would, as Anandagiri explains the idea, itself 
prove to be unreal and thus Brahma would be an unreality “काय्य था हि लिङ्गेन wrcuoW- 
mnga efg तथ दसद अवेत्‌, न तेन कारखस्य सब्वस्थधबोरिति असदपि कारखमपि स्थात्‌ | 
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the manifestations of the underlying ‘nature’ of the self 
and these gradually reveal this nature. When erroneously 
separated from the self, they become unreal; but under no 
circumstances can these changes or differences remain 
separated from the self; because the self realises itself 
gradually through them." This is how Sankara expresses 
this important fact— 

(4) “The differentiations existing in the underlying self 
(ब्रह्म ) unfold in all situations, without abandoning the nature 
of the self and without being separated or divided from 
Brahma, either in space or in time," ' 

(७) “All differentiations or states are produced from 
the self without being separated from it and they appear 
being permeated by it.” * 

(c) " All created beings—moveables and immoveables— 
have their source in Brahma ; during their continuance also, 
they exist or live in Brahma—as apart from the clay the 
jar has no existence." ? l 

(d) “A product is seen to arise from its underlying cause 
not separated or divided from it." * 

Such in fact is the criticism which runs in various parts 
of his commentaries by which Sankara deals a death-blow 
to the giant of Pantheism. Can a man, we submit, who has 
taken particular care to show that the created and emerging 


“ea fe wal: aaa, न संदसतो cad] wp". Hence the future effect (end) exists in the 
cause, Inthe theory of Sankara therefore—' one’ is not reduced into * many ', but one 
contains many which cannot be separated from it, ‘t Many’ is merely its revelations and 
hence it is waar from the one, ॥.४., incorporated (अनुविद्ध ) as its elements in the ‘one.’ 

|o यदा आत्मस्ये नामरुपे व्याक्रियेते, तदा नालरुपे भात्सखरूपापरिल्यागोीनेव > कचा अमविभक्तदेगकाले 
सब्बे।बस्थास्‌ व्याक्रियेते” (Be ate, ३:९) | 

» ''अतन्याव्यतिरिकेयोव हि कलाः जायमानाः तिष्ठन्तः प्रलौयमानाब सदा लत्यन्ते'' (We भाळ, ६।३)। 

a “pared: सव्वा; प्रजा: न केवलं सन्या ला एव, इदानोमपि स्थितिकाले सदायतना एव | 
a fe uan fou घटादे: स्थितिः सत्त्व बा अलि ” (का० भा», ६1८18) । 

° “यस्य च यस्मादात्मलाभ: स तेन अप्रविभक्ती इष्टः, यथा घटादीनां uat" (ewe wis, UR) 
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changes can never be separated from their underlying cause 
and the underlying cause also can never be resolved into these 
changes, —look upon the underlying Zrahma or the individual 
self as a mere abstraction ? 

Sankara is a great name in the philosophical literature 
of India, and perhaps the greatest. But unfortunately great 
injustice has been done to him both here and in Europe 
The present paper will show how he has been misunderstood 


in respect of a most vital point.' 


i The reader i» requested to consult cur work '' Introduction to Adwaita Philosophy " 
published by the Calcutta University, Second Edition, in which other points bavo been 


considered, 


ll i i DEM " r 





ON SOME PASSAGES OF THE HARSACARITA 
OF BANA. 
BY 
SITANATH PRADHAN, M. Sc., 
Demonstrator in Physics, Murarwhand College, Sylhet. 


In the sixth chapter, nineteenth paragraph, of Banabhatta’s 
Harsacarita, there is a sentence which stands thus : 
भाययकुतूहलो च दण्डोपनतयवननिमिंतेन नभस्तलयायिना यन्वयानेना- 
नोयत क्वापि काकवणे: शेशनागिनंगरोपकरठे कण्ठय़ास्य निचक्तते निस्त्रिंगेन । 

Messrs, Cowell and Thomas have translated the passage 
thus :' 

" Kakavarpa being curious of marvels was carried away 
no one knows whither on an artificial aerial car made by a 
Yavana condemned to death. 

The son of Si$unánga had a dagger thrust into his throat 
in the vicinity of his city." 

So they have treated it as two separate sentences under 
the impression that Kakavarna and the son of Sisunünga were 
two different persons. The Nirnaya Sagara Press edition of 
1897 ° and the edition of Gajendragadkar ( 1919 ?) also divide 
the passage into two sentences introducing a word चण्डोपति 
which is not in any of Führer's manuscripts. "Then again 
शेशनारि is the reading of all the editions. Messrs. Cowell and 
Thomas rightly take it to be शेशुनागि a reading which is found 
in three of Führer's manuscripts.” 





— — 
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A reference to the original Sanskrit will make it clear 
that Skandagupta, the commandant of the elephant troops of 
Harsa, was relating to his young master instances of disasters 
to Kings caused by their own follies giving one instance in 
each separate sentence. | 

Hence it is evident that Cowell and Thomas as well as all 
the editors have erred in treating Kakavarna and the son of 

Sisunaga as different persons. 

We are sure they had before them an edition of Harsa- 
carita which had the passage in question in the following 
wrong form : 


आख्चस्थकुतूहलो च दण्ड्रोपनतयवननिमिंतेन नभस्तलयायिना यन्त्रयानेना- 
नोयत कापि areas: शेशनागिद्य नगरोपकण्डे कण्ठे faama fefe ita । 


This is the reading in Gajendragadkar's edition, and the 
Nirpaya Sagara edition has the full stop after कपि. That 
Kakavarna Sandais$unügi are one person will be evident from 
the Purāņic list of kings of the Sisunaga dynasty.“ 

Take again the next sentence which runs thus : 


ufadiagiaaayurad शुङ्गममात्यो वसुदेवो Gafi [fä] 
दासौोदुद्दित्रा देवोव्यव््ननया वोतजोवितमकारयत्‌ | 


This passage has been translated as follows: 

“In a frenzy of passion, the over-libidinous Sunga 
was, at the instance of his minister Vasudeva, reft of his life 
by a daughter of Devabhüti's slave woman disguised as his 
queen.” : 

Devabhüti or Devabhumi was the last of the Sunga 
Kings, and was put to death by his minister Vasudeva of the 


Kanva family. 


* Pargiter, Dynasties of the Kali Age, pp. 21-08, 
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The Bhaàgatata Purdna :* 


शुङ्ग हत्वा देवभूतिं कल्वोइमात्यस्तु कामिनम्‌ । 
स्वयं करिष्यते ax 961 ues! महामतिः ॥ 
And also the Visnu Purana : * 
देवभूतिं तु शक्कराजानं व्यसनिनं तस्येवामात्यः कण्वो बसुटेव नाम्रा 
निपात्य स्रयमवनीों भोक्ता | 
It is a well-known fact to the historian that Devabhati 
[ "mi ] Sunga was killed by Vasudeva Kanva and hence the 
reading देवभूतिं[ "मिं ] दासोद्हित्रा . instead of the compound 
देवभूति [ "मि ] दासोदुछ्ित्रा ०0010 be correct. 


We have the following sentence again : 


महाकालमहे च महामांसविक्रयवादवातूलं वेतालस्तालजङ्गो जघान 
जघन्यजं wae -पीलिकं कुमारं कुमारसेनम्‌ | 


This passage refers to the King Prodyota of the Prodyota 
dynasty that was to a certain extent contemporary of the 
Sisunaga dynasty on the throne of Avanti, All the Puranas 
are unanimous in declaring that the last Birhadratha King 
Ripuiijaya was murdered by his minister, who, after killing 
his master, placed his son Pradydta on the throne. The 
name of this minister is variously given in the Purünas as we 
have them now. 

Consulting Pargiter’s Purana Text, we see that 

(1) Mss. of the Vayu Purana generally, and 7, ^, and & 
of Pisnu have it as सुनिक | 

(2) Mss. of the Ftenu Purana generally and f and m of 
Vayu have it as सुनिक ; / of Vayu have got सुनिक in one place 
and सूनिक in another. 





* XIT, 1, 18. 
* IV, 24, 12; cf. also Matsya, 272, 52.33, 


64 
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(3) a (1-3), ०, c, d, e, f, g, &, m, n of Matsya have got itas 
पुलिक ; but a (4), b, X, g, v, a, l of Matsya have it as qu ; and ; 
of Matsya has got it as पलिक in one place and gfeajin another. 


(4) Bhagavata and Brahmanda have it as शुनक, while d of 
Bhagavata has it as waar. To determine the actual name of 
this minister of Ripufijaya we proceed as follows : 

(a) The last letter of the name is q as is attested for by 
all the Puranas unanimously. 


(5) The second letter must be नि as is evidenced by the 
most authoritative Puranas, Vayu and Vignu, although the 
manuscripts of Matsya generally have it as ल. That this 
second letter should be नि gets an additional support from 
the most reliable of Führer's manuscripts (A, B) of 
Harsacarita which spells the derivative (in the sense of a 
descendant) as पौलिक in the sentence quoted above. Just 
as the descendant of कुशिक is कौशिक (another name of 
Visvamitra) so the descendant of पुनिक is पौनिक. 


Besides, we have the similar-sounding names, खेणिक and 
कूनिक, of kings, although of the neighbouring dynasty of 
Magadha, and शतानोक again of the dynasty of Kau*ümbri. 


(c) As regards the first letter, Vayu generally gives us 
सु, Visnu generally reads सु, and the majority of Matsya 
manuscripts give us पु. Although Vayu is the most authori- 
tative Purina, in many places the readings of names in it are 
corrupt owing to copyists’ errors. Vignu is the best in this 
respect, but not always. The reading g of the first letter of 
the name in Matsya is supported by Hargacarita where Bana 
records the tradition handed down from mouth to mouth as is 
done in India even to our time in the form of folk-tales, 
kathas, etc. Hence there is less likelihood of the name as 
given by Bina being corrupt. Bearing in mind again that 
Bana was conversant with the Vayu Purana and recognising 
that his first letter agrees with that of Matsya, we think that 
the probability of the first letter of the name being g is the 


* 
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greatest. We hope our finding of the name will receive the 
general assent of all scholars 


Hence we conclude that the name of the father of 
Prodydta was पिक and get from Harsacarita the historical 
information that the king were of Avanti, who was also called 
Mahasena the Violent ( चण्ड मच्चासेन ), had a younger brother 
named Kumarasena and that at this time human sacrifices 
were current, at least, in Ujjain on the occasion of the feast of 
Mahakala, and that this Kumarasena was killed by the 
Vetala ( Vampire) when he ( Kumaürasena ) was mad with 
anger at the news that human flesh was being sold, 


Messrs. Cowell and Thomas rightly took the reading 
Paunika in the body of their translation, but in Appendix B 
they preferred the reading Paunaki, though Bühler's manuscript 
A gave the reading पौनिक which is correct, with only the णा 
changed for न. 


Consider the passage in &he seventh chapter of the book 
which runs thus : 


अलसखण्डकोषो यो न प्राविक्षत्‌ च्झां जित्वा खोराज्यम्‌ । 


The author has spoken of kings like भगदत्त, दन्तवक्क, कण, 
शिशुपाल etc., before and has remarked that all these kings of 
old were content with having small principalities. He goes 
to say that चण्हृकोष, unlike these kings of old, subdued the 
whole earth ; still he must have been an idle man, as he did 
not enter “the Land of Women”. His intention is to let us 
know that mighty deeds which could not be accomplished by 
these kings of old, will be done by his patron, the great 
Harsavardhana Silüditya of Thanesvar, 


' 1७ mo it seoms simpler to say that Kuümárasena was the youngest son (Jaghanysfa 
Kumara) of Pradyota by hie wife Pupikà. The reading Pauvika is actually warrented 
by one manuscript, —D. R. Bhandarkar, 
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It struck us at once that this word चण्डकोष must be a 
corrupt reading of चण्डाशोक, another name of the great 


अशोकवर्दन प्रियदर्शो. Consulting Führer's manuscripts this 
belief was strengthened by the fact that although the majority 
have the reading चण्डकोष, the manuscripts A, B, and D have 


itas 'चण्डशोक. 

Searching for स्त्रोराज्य, we find it mentioned in Brhatsari- 
hita of Varühamihira where it is mentioned that @t<rew lies 
to the north-west of India *: 


दिशि पश्चिमोत्तरस्यां माण्डव्यतुषारतालइलमद्राः | 
अश्मककुलूतदृलभाः ज्लोराज्यन्ट्सिंद्रवन स्वस्थाः 


It is remarked there by  Varühamihira that this 
geographical description was related before by  Parüsara. 
Now Varahamihira died in 587 A. O^ Thus the existence of 
"the Land of Women” in the sixth century and earlier is 
indicated. 

In AZajtarangini " we find that King Jayaipida surnamed 
Vinayüditya conquered “the Land of Women" about the 
eighth century : 


चित्रं जितवतस्तस्य खोराज्ये मण्डलं महृत्‌ | 
इन्द्रियग्राम विज्ञयं बचमन्यन्त भूभुजः ॥ 
arent पटमाबध्य खोराज्यात्रिजिताद्‌ छतम्‌ | 
धमाधिकरणाख्यं च कमंस्थानं विनिममे ॥ 





Hence trirdiya existed till the end of the eighth 
century. 


* Part I, p, 291, Sudhakar Dviredi's edition 
* नवाधिकपश्चशतसंख्यकथाके व्राइलिहिराचांब्योँ fed गत: | = E. G. Bhandarkar 
‘® IV, 687-6558. 
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In Bilhana's Fikramankacarita" we notice that King 
Kalasaditya ( 1063—1089 ) of Kasmir conquered “the Land of 
Women” like his predecessor Jayüpida ** with fleet coursers” 
and to reach this land he had to cross a great sandy desert 
while returning after conquering the land of the Yaksas on his 
way back to Kasmira from Mount Kailasa. 





ia: कत्वा पवनगतिभिलंङ्क नं बालुकाब्धे- 
ये: स्त्रोराज्यं व्यजयल जयापौडतुल्यप्रभावः | 


Now we draw the following conclusions : 


(i) Strirajya existed from early times, during the sixth, 
eighth and eleventh centuries. 


(ii) It is mentioned along with Kuluta, Halada 
etc. in the S#rhatsamhita, and to reach it one had to 
cress a desert while returning from Mount Kailasa to 
Kasmira. 


Now on the map of Asia, we see that just above Mobang- 
cha, or Manasaravar, thers is the Kailüsa Peak. Preceding 
nórth-west we reach Gartok where the Indus just takes 
its rise, and then further down on the Indus, we get Demchok. 
Proceeding just a bit north-west we reach the frontier of 
modern India. It was about this region that the ancient 
country of Uttarakuru stood, where polyandry and succession 
through females were in vogue, and of which it is stated in 
the Mahābhārata that women could do everything at their 
will. It was for these reasons that this small district of 
Uttarakuru was afterwards termed the land of Amazons or 
Strirajya. Asoka’s men went to Tibet, China and other lands 
and he had Ariana within his empire. But this Strirdjya 
was neither annexed nor did he try to propagate Buddhism 


| XVIII, 57, 
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therein. Hence Hargacarita supplies us a tradition which 
may be called genuine history. 

It may also be noted here that the Pandya Kingdom was 
in his days called “the regimen of women” and Asoka 
actually did not annex this. 


iè Smith, Early History of India, Brå édition, p. 451, 





ON SOME EARLY REFERENCES TO THE KAUTILIYA 
ARTHASASTRA. 


BY 
J. JOLLY, PH.D., M.D., D.C.L. (Oxon.), 


Professor of Sanskrit, University of Würzburg, Tagore Law 
Professor (1883), University of Calcutta. 


The antiquity of that unique composition, the Kaufiliya 
-Arthaéastra, which has thrown such a flood of new light 
on the ancient political institutions of India, is abundantly 
proved by the numerous quotations given from it in standard 
Sanskrit texts. 'Thus a large number of quotations from, 
and express references or parallel passages to, the A. A., 
has been collected by Mr. R. Shamasastry, in the preface 
to his excellent translation, from Kümandaka's  Nitisára, 
Dandin's Ddsakumarcarita, Bana’s Kadambari, Vatsayüna's 
Kamasutra, Kalidása's Sakuntala,  Somadevasüri's Witi- 
vakyamyta, Varühamihira's BrhatsamAi/d, and other well-known 
works. In support of Mr. Shamasastry's statements, I beg 
to subjoin some passages from the early Sanskrit commen- 
taries on the Code of Manu, Medhatithi’s Manubhasya 
especially, which aecording to Dr. Bühler, was written in 
the ninth century A. D. The passages are taken from Rao 
Saheb Mandalik’s edition of the Mānava Dharmaégastra with 
seven commentaries, published in three volumes at Bombay 


(1886). 
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452 
Medh. on M., VII, 52. 


पानव्युलयोः पानं गरीयः aa हि 
संज्ञाप्रणाशः अनुन्झत्तस्योन्मत्तत्वमप्रेतस्य 
प्रेतत्व॑ कौपोनप्रकाशनं शग्रुतप्रज्ञाप्रक्षाणं 
मिबहानिः सब्लिवियोग: असद्मिच 
संप्रयोगः गोतादिष्वथन्नेष प्रसङ्गः... ... 
"pd तु जितमेवाक्षविद्षा... ...खोद्यत 
ब्यासनयोद्युतव्यसनं गरोय:...... | 






REFERENCES TO THE KAUTILIYA ARTHASASTRA 


Aa. do VII. 8. 


पानसम्यत्‌ संज्ञानाशः अनुन्मत्त- 
स्योन्भत्तत्वमप्रेतस्य प्रेतत्वं कौपोनदर्शनं 
अुतप्रज्ञाप्राणवित्तमित्रह्ा नि: afz- 
दि योगोऽ नर्थ्यसंयोगस्तन््रो गो तने quiu 
ratu प्रसङ्ग इति॥ (p. 328, 15४९१.) 

qa तु जितमेवाक्षविदुषा...... aa- 
खोव्यसनयो: केतवव्यसनम्‌... ...। (p. 
327, Ist ed.) 





The whole disquisition on the four-fold vices of a king, 
and the relative nature of the evils caused by them, is 
common to both works, though the arrangement differs. 


Medh. on M., VII, 54. 


पुरोहितः स्वल्पकार्ये राज्ञा व्याजे- 
arfufem: बहुनार्थप्रदानेनाप्तपरुषे- 
रेकेकममात्यसुपजपेत्‌ राजविनाशाय | 
एतञ्च सवे मन्चिभ्यो रोचते। अथ 
कथं भवत इति | प्रत्याख्याने अर्धोप- 
शुद्ध: । परिन्राजिकान्तःप्रे लब्धवि 
Wal एके कममात्यसुपजपेत्‌ सा राज- 
महिषौ भवन्तं कामयते क्तसमागमो- 
पायेति प्रत्याख्याने कामोपधाशदः | 
राजप्रयुक्ता एव केचित्परुषा: प्रसाद- 
maag: कृतसमयेरमात्ये राजा 
wem इति ।...... तेषामेव चान्यतमः 
gaa क्तसंवित्कः प्रत्येकं राजा- 
मात्येषुव्साह्येत्‌। तत्र ये प्रत्याचक्षते 
ते भयोपधाञ्चुद्दाः | 














243, ity T 10. 


पुरोद्दितमयाज्ययाजनाध्यापने नि- 
युक्तमरूप्यमाणं राजा wafer) 
स सत्रिभिः शपधपूर्वमेकेकममासुप- 
जापयेत्‌... ...सर्वेषामेतद्रोचते कथं वा 
तवेति । प्रत्याख्याने शचिर्भित wat- 
पधा | परिब्राजिका लब्धविश्वा- 
सान्त:पुर कतसत्कारा — GYTHIÓ- 
मेकैकसुपजपेत्‌ । राजमहिषो त्वां 
कामयते कृतसमागमोपाया 
प्रत्याख्याने शाचिरिति कामोपधा । प्रव- 
'हणनिमित्तमेकोऽत्मात्यः सर्वानमात्या- 
नावाहवेत्‌ ।......प्रत्याख्याने शचिरिति 
भयोपधा | 
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M edhatithi seems to have mixed up the watqur with the 


"itu घा. 


On the other hand, his reading व्याजेनाधित्तिप्र, is 


better than *rafeuaq in the X. A., as the dismissal of the 
Purohita is meant as a stratagem for the purpose of testing 


the honesty of the ministers. 
Medh. on M., VII, 104. 
वाज्नभ्ये नोपग्टछोलः TURTA- 
धिकाराभ्यां we: प्रवासितबन्धुस्त इन्नभः 
प्रसभम भिपूज्य ema: सकुन्त्वेरन्त द्वितः 
HAAS रितस्तत्समानकर्म विव्योऽन्यः 
पूज्यते सो$वधोयेत इत्येवमादिक्रः | 
केनचित्कृतं पेशन्यं तत्समानदोषेभ्यो 
दण्डितः तं सर्वाधिकारस्थाः सहसोप- 
पादिताथं इत्यादिलन्धवगः। परिक्षोण: 
Heal व्यसनबषुल्य इत्यादिभीतवर्ग! | 
आत्मसंभावित: शत्रपूजाचंनर तः ur 
arefaal ह्ोमेनासंतुष्ट इत्यवमादि- 
रवमानितवर्ग: | 
Medh. on M., VII, 147. 
sarapa कमेणामारस्मोपायः 
परुषद्रव्यसंपत्‌ देशकालविभागः वि- 
निपातप्रतोकारः कार्यसिदिरिति i 
Medh. on Jf., VII, 149. 
तियग्योनिध च शकसारिकादयो$पि 
मन्त्रं भिन्दन्ति गवाश्ादयोऽपि i 
Medh. on M., VIT, 152. 
ad हि eat येनाथेजातेनोप दिश्यते 
तत्तदा दूषयति ण्तमसंस्कतबदयो 


यद्यद्च्यन्ते तत्तत्प॒धमं wwe | 





55 


—⸗ 





Zt 


K. As 1. 14. 

वज्नभावरुड:....... मानाधिकाराभ्यां 
we: तुल्यरन्तहिंतः प्रसभामिमष्टयो कः 
aaaea: बन्धनपरिक्किष्टः प्रवा- 
सितबन्धुरिति cw ।... ......तुल्य- 
दोषदण्डेनो डिग्न! ... .. सबीधिकरणस्धः 
सहुसोपचिताथः......इलि भीतवर्गः । 
परिक्षोणो5त्यात्तस्व: कदर्यो व्यसन्यत्या- 
हितब्यवह्कार्चेति लुब्धवर्गः । आत्म- 
संभावितो... ... गब्रपूजामर्षितो नोचै- 
रुपहितस्तोच्छः साहसिको भोगीना- 
संतुष्ट इति मानिवगः | 





io FM FS $ 
कम णामारग्भोपायः परुषद्रव्यसंपत 
देशकालविभागः विनिपातप्रतीकारः 
कार्यसिदिरिति पञ्चाङ्गो मन्त्रः | 
AK. A., I, 15. 
शकसारिकाभिः मन्त्रो भिन्नः 
शवभिरन्येख लिर्यग्योनिभिः | 
HK 17. 
aa fe द्रव्यं येन येनाथजातेनोप- 
दि'ह्मते तत्तदाचषति एवमयं aa- 
बदिर्यद्यद्च्यते तत्तच्छास्त्रोपदे शमिवा- 
भिजानाति | 
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Medh. on M., VIL, 153. 
कच्तान्तरेष्वन्तर्व शिक से नया धि छितो 5- 
ayi प्रविशेत्‌ । aa स्थविर्ोमति- 
wei देवो परिपश्येत्रापरिशुदां देवोम्‌ । 
ग्रह्लोनो fe eat भद्रसेनो मातुः 
शयनान्तगतः कुपरुषशक्कविषद्ग्धेन 
नूपुरेणावत्सं देवो जघान मेखलायाः 
सौवोरं वेण्यां गूटेम शास्त्रेण विद्ररथं 
तस्मादेतानि aaa: परोक्ञेत। gg- 
जटिलकुद्दकप्रतिसंसर्ग बाह्याटासोभि- 
रन्तःपुरदासोनां प्रतिषेधयेत्‌ i 





Medh. on M., VII, 151. 


पञ्चवर्गः कापटिकोदास्थितग्यधदहपति- 
वेदटेचहिकतापसव्यष्जनाः  परधर्मक्ञाः 
प्रगलभछात्रा: कापटिकास्तानर्थमाना- 
भ्यासुपसंग्टह्या Gd! ब्रूयात्‌ राजानं 
मां च प्रमाणं क्त्वा यत्र यदकुशलं 
तत्तदानोमेवाच्छातब्यं त्वयेति । प्रब्र- 
ज्यायाः प्रत्यवसित serere = च 
प्रज्ञाशोचयुक्तः सर्वात्रप्रदानसमर्थायां 
भूमौ प्रभूतह्िरण्यायां दासक 
कारयेत्‌। कषिकमंफलं तञ्च सवं- 
प्रब्रजितानां ग्रासाच्छादनावसथात्पृति- 
विदध्यात्‌ । तेषां ये ववत्तिकामास्तानु- 
पजपेदेवमनेनैब mus राजार्थ॑श्व रितव्यो 
भक्तवेतनकाले चोपस्थातव्यमिति | 
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कक्षान्तरेष्वन्तर्वशिकसेन्यं ARA । 
अन्तर्गहगतः स्थविरणोपरिशइडां देवों 
पश्येत्‌ । न कांचिदभिगच्छुत्‌ । देवोग्य्हे 
लोनो fe am भद्रसेनं जघान | 
मातुः शव्यान्तगतद्च पत्र: कारुशम्‌ | 
लाजान्मधनेति विषेण परस्य देवो 
काशिराजम्‌ । विषदिग्धेन agtu 
वैरन्त्यं मेखलामणिना Wr जालुध- 
arena वेण्यागूढं wa’ कत्वा देवो 
विदूरथं जघान | तच्माटेतान्धास्प्रदानि 
परिह्करत्‌ | मुण्डजटिलकुहकप्रति- 
संसग meaa दासोभिः प्रति- 
षघयेत | 

40. tS nf 

- कापरटिकोदा स्थितम्टक्षपतिकवेदेहु- 
कलापसव्यव्ज्ननान्‌ सत्रितोच्छरसद्‌= 
भिक्षुकोख । परमर्म प्रगल्भः छात्र 
कापटिकः | तलमर्थमानाभ्यामुव्सा्म 
weal ब्रूयात्‌ राजानं मां च प्रमाणं 
कत्वा यस्य यदक़ुशलं पश्यसि तत्तदानो- 
मेव प्रत्यादिशिति। प्रब्रच्याप्रत्यवसितः 
प्रज्ञाशौचयुक्त उदास्थितः । ख arat- 





कमप्रदिष्टायां भूमी प्रभूतह्विरण्यान्ते- 
वासो कमं कारयेत्‌ । कमफलाज्च 
सवंप्र्रजितानां ग्रासाच्छादनावसथान्‌ 
प्रलिबिदध्यात्‌ i 

दोषेण 


वत्षिकामांयोपजपेत्‌ 
--शणलेनैव राळार्थखरिलव्यो 
भअन्तवेलनकाले चोपस्थातबव्यमिति | 


^e. 
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The remainder of this chapter, up to संवाद्येयुः।, is also 
given by Medh., the final portion only being omitted. A 
portion of Chapter XII, including some of the verses, is also 
found in Medh.'s gloss on M., VII, 154. 


Medh. on M., VII, 191. K. 4. X. 
समानतन्वणोक्त-दे शते धनुषां गत्वा इ शते धनुषां गत्वा राजा तिहेत्पूति 
राजा fasafaae: । भिन्नसंघातनार्थ ग्रहः। भमित्रसंघातनं aera युध्येता- 
तं न गुध्येताप्रतिग्रह्: ॥ ufaae: ॥ 
Medh, on M., VII, 205. K. A., VI, 2. 


समानतन्त्रऽपि देवं न यानययो- देतमानुषं fe कर्म लोकं crafa | 
मानुषं कमंलोकं पालयतोति | 


It might be ohjected to this, perhaps, that none of these 
texts is expressly attributed to Kautilya by Medhatithi and 
that, therefore, they might have been taken by him from 
some other work on Polity than the Kautiliya Arthaésastra, 
However, the last two questions, in Medhatithi’s glosses 
on .M., VII, 191 and 205, profess to have been given from 
a work called  Samanafantra, and this is a very apposite title 
for a work like the A. Æ., in which the phrase इलि समान gau 
or इति समानम्‌, “he same as before,” is of constant recurrence, 
8७७ eg, I, 11; V, 1; VII, 6; XIII, 2; XIV,1, as a con- 
venient means of avoiding lengthy repetitions. Nor was 
the name of Kautilya, or Cánakya, which is the same, 
unknown to Medhatithi, as may be gathered from his gloss 
on Af.. VII, 43, he refers to the चाणक्यादिय्रन्थविद:, "those who 
know the hook composed by Cánakya and other such books," 
i.e, works on .Vi/i The second book or .dhyakbsapracàára 
of the A. A. is twice quoted by Medhatithi with that desig- 
nation, in his glosses on .M., VII, Gl and VII, 81, and though 
the texts thus quoted are not actually traceable to the 
printed edition of the A. A., there is nothing in them which 
might not have oceurred in that work. 
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There can be no doubt, therefore, that Medhatithi was 
well acquainted with the X. A., and the same remark applies 
to some of the other standard commentators of the Code of 
Manu, such as Kullüka and Govindaraja. 


It may be mentioned, finally, that Sayana- Madhava 
(xiv. cent.) in his celebrated work on the Philosophical 
Systems of India, the Sarvadarsanasaragraha, seems to be 
referring to some such composition as the A. A., when he 
says near the beginning of his work :— 


प्रायेण सर्वप्राणिनस्तावत्‌... . .. नोतिकामशास्त्रानुसारेणार्थकामावेव पुरुषाथी 
मन्यमानाः पारलो किकमथेमपन्डु बानाद्चार्वाकमतमनुवतमाना एवानुभूयन्ते | 


“The mass of men, in accordance with the Sastras of 
policy and enjoyment, considering wealth and desire the only 
ends of man, and denying the existence of any object belong- 
ing to a future world, are found to follow only the dictates 
of Carvaka” (Cowell) Even so it is emphatically declared 
in the X. A., I, 7, that wealth alone is important, according 
to Kautilya. The materialistic doctrines of Cárvàüka are also 
mentioned with approval in the same work (1, 2). 





id 





ON FOUR MUSALMANI FOLK-SONGS FROM 
THE DISTRICT OF CHITTAGONG IN 
EASTERN BENGAL. 


BY 


SARAT CHANDRA Mirra, M.A., B.L. 


Corresponding Member of the Anthropological Society of Bombay, 
Lecturer in Anthropology, University of Calcutta, 


The ancestors of the majority of the Musalmins of 
Eastern Bengal appear to have been Hindus who were 
converted to Islam during the Mahomedan regime. This 
is evidenced by the fact that their latter-day descendants 
still retain some of the customs and usages of their Hindu 
forbears. Their personal names are composed partly of Hindu 
and partly of Mahomedan cognomens. ‘Their boys are not 
only taught the tenets of the Quran, but are also instructed 
in the legends of the Ramayana and the Mahabharata. Their 
widows wear the unbordered sdris and cut their hair short 
just like Hindu widows, and object to cow-killing. Their 
houses are adorned with Hindu mythological pictures. Those 
among them who are gifted with the poetic vein compose 
songs not only about Hindu mythological subjects but some- 
times also in honour of the Hindu gods and goddesses. This 
will be apparent from the folk-songs Nos. II and III from 
the district of Barisal in Eastern Bengal, which I have 
published elsewhere. The Chittagong folk-songs Nos, II and 
IV, which are published below, also testify to the same fact, 


i See my article in the Hindustan Review (Allahabad) for August, 1917, pp. 1156-119, 
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The four Musalmani folk-songs given below have been 
procured from the district of Chittagong in Eastern Bengal, 
where they are stated to be current among, and sung by, the 
Mahomedan folk. The first of these songs appears to be the 
composition of a Musalman rustic poet named Jallal, as will 
appear from its 5th line. While the use of the words दरिया 
(river) and लाइ (God) in the second of these songs also 
points to its Mahomedan origin. The bare text of these four 
folk-songs in Bengali script has been printed in the Bangiya- 
Sahitya-Parigat-Patrika (Vol. XXII, B. S. 1322, p. '40). 

I reproduce below the texts in Devanagari script ' and the 
translations into English (together with some notes) of these 
four Musalmani folk-songs, 


The first is as follows :— 


१। (आरे) याइब।र काले सङ्गे निबा fat भाइ सदागर,--असमेर 
सारथि Ha नाडू । 

२। lur नुकाखानि लेया, बाणिज्येते आइलाम धाइया, घारेते 
पुराना हेया याय रे भाइ सदागर । 

३। Wa श्रासियाळ मन, कामाइला किबा wa, याइबार काले ae 
निबा कि i 

४। रे भाइ सदागर | 

५। निर्ब्नोध जजाले बले, नुकाटी आन्या दि पाले, ठेकिल नका ठाडा 
बालुर चड़ | 

६। X भाइ सदागर | 





1. O (my) brother merchant! will you take me) with 
(you) at the time of going ? (There) is no one (to act as my) 
pilot (lit., charioteer) in my evil times, 


! The Bengali spalling has been retained throughout, 
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2. Taking (with me) the new boat, (I have come in all 
haste (lit., running fast) to (carry on) trade. O (my) brother 
merchant! (the boat) is becoming old at the ferry (or 
ghat). 

3 and 4. (O my) mind ! When did (you) come ? What 
wealth have (you) earned ? O (my) brother merchant! will 
you take (me) with (you) at the time of going ? 

5 and 6. O (my) brother merchant! foolish Jallal SAYS : 
(I) have brought the boat under full sail, (But) the boat 
has struck on (a) sand-bank, (and) is lying stranded high and 
dry (lit. is standing). 

This is an allegorical song wherein the singer has likened 
his body to a new boat, and his birth and subsequent life in 
this world to the bringing of the boat, and the subsequent 
carrying on of a trading enterprise, and the acquisition of 
merit by the performance of virtuous acts in this worldly 
life to the earning of wealth in this trading enterprise. In 
this song, the singer further apostrophises to himself thus :— 
"lam getting old, and the day of my death is drawing nigh. 
There is nv worthy spiritual preceptor to teach me as to how 
I should act in my old age. What virtuous acts have I per- 
formed during life-time so that I may hope for salvation after 
death ?" 


1]. 


Thea the second song rans thus :— 

१। श्याम ओ परबासो रे i 

२। (घोषा ) कारे कडइयम द्‌ःखेर कथा केवा शुने काने | 

३। stare धूल गु जरे भिण्ड मारे बाने i 

४। Sora gis धल गु जरे पिडा लड़ याय होते | 

५। गक्का मरे जल लियासे, बरमा मरे शोते । 

६। लाइर eftare मामे निरघ्जनेर खेला, पाथर भासिया डड, तल 
पहि याय सोला | 
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9| लाहुर दरियार टेड ae धरि खाय, पाथर fea ga केवा 
प्रत्यय याय ॥ 

land2. OSyama (or Krsna who is) in exile (in Brndabana)! 
(O) Ghosa (or Krsna) ! to whom shall (I) tell (my) words of 
sorrow ? Who will listen (to them) with (his) ears ? 

3. "The mud (lit. dust) is contained in the river. The 
tidal waters (lit. the flow-tide) nre laving (lit. striking) the 
banks (of the river). 

4. The mud (lit. dust) is contained in (the waters of) the 
ebb-tide. The (tidal) current is carrying away the wooden 
seat ( pida). 

5. (The goddess) Ganga (or the river Ganges) is dying 
of thirst for water. (The god) Brahma is dying of cold. 

6. (There is a miraculous) play of the Creator (nirai- 
jana) in the middle of God's river. The stones are floating 
up, (while) the sola (wood of the -dschynomena paludosa) is 
sinking (lit. falling) to the bottom. 

7. Who will believe (that) the frogs are getting hold of 
(and) eating up the waves of God's river, (and that) the 
weevils have bored throuzh the stones ? 

This song is also allegorical. The meaning of the 3rd 
and 4th lines is very obseure ; and my translation thereof is 
conjectural. The purport of this song appears to be to em- 
. phasise the omnipotence of God, who can bring about the 
oecurrence of the unnatural events mentioned in the 5th, 6th 
and 7th lines, namely, the sinking of the light sold wood, the 
floating of the heavy stone, the frogs eating up the waves, the 
weevils boring through the stone, and so forth. 


I I I * 


‘hen comes the third song which runs as follows :— 


१। आगमेर भेद तोमरा जान पण्डित | 
2, मरणेर भेद तोमरा जान पणिडत | 
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21 rex fra गाछ कोंदाते बारुडरे कोंदाय are | 
४। दांयबा fefe दडि wra, arent दोंडाय माळे ॥ 
५। Saget धान ward दिल, पातिलात दिल TET, मादार गाळे 
धरियाळे आठ्या, कलार कड़ा आंज्रांसत, पांझास निल पांआस रेल डाले | 
६। तिन गरु दि नय हाल चय, छिबाय मानुष गिले । 


1. (O) my learned man! do you know the mysteries (or 
secrets) of the Sastras (agama) ? 

2. (O) learned man! do you know the mysteries (or 
secrets) of death ? 

3. "The cultivator of the betel-leaf has gone to climb the 
tree (upon which the betel-creeper has been trained, for the 
purpose of plucking the betel-leaves). (But) the tree is 
climbing up the cultivator of the betel-leaf. 

4. "The rope, tearing (itself) off (from) the cow (which is 
tethered by means of this rope), ran away. The fish is run- 
ning (after) the fisherman. 

5. The paddy was spread out to dry upon the hills in- 
habited by the Jumii tribe, (but) was unhusked in an earthen 
vessel. The madara tree (Artocarpus lakoocha) has borne 
(fruits containing) hard-shelled pips. (The plantain tree has 
borne a) bunch (of plantains) in the sky. The pandas (?) took 
the panàs (which) remained in the water. 

6. Nine ploughs are being drawn by three cows. (An) 
angling-rod swallowed up (a) human being. 

This is also an allegorical song; and its purport also 
appears to be to emphasise the omnipotence of God, who 
alone can cause the most unnatural events mentioned in the 
3rd, 4th, 5th and 6th lines to happen. 








Iv. 
Then I come to the 4th and last song which runs thus :— 
१। मन, साध जेनेछिलाम तोरे । 


२। एकि करिलि आर, एकि व्यवहार, ये कम्मं तोमार STATS काह्नारे। 
56 





442 FOUR MUSALMANI FOLK-SONGS 


3| आशासे विश्वास जन्भाडये आमार, 
महाज्ञान घन करिलि अधिकार, 
शेषे भुलाइले कालोर नाम आमार, 
ए देह-भाण्डार अर्पिलि wat | 

४। ज्रान-माजष्टरे ट्रखास्त करिब, 

ब्रह्ममयोर पाशे area तोरे निव, 

लिनरि काल तोमाय आबद राखिन, 

तारिणो चोचरण कारागारे | 


1. (O my) mind! (I) had known you (to be) pure (lit. 
saintly). 

2. What is this (that) you have done again? What 
means (lit, is) this act (lit. conduct of yours)? To whom 
shall (T) tel] what you have done ? 

3. Having inspired me with confidence (in your purity) 
you have overpowered (lit. taken possession of) (my) precious 
Divine Knowledge (by means of which I see my tutelary 
goddess Kali) and at last, you have made (me) forget my 
(tutelary goddess) Kali's name, (and) have surrendered this 
(valuable) store-house (of my) body to my enemies (ie, the 
rule of the five passions). 


4. Ishall make (a) petition to the Magistrate, Wisdom. 
Ishalltake you (with me) (while) going to (the goddess) 
Brahmamayi (or Kali). (1) shall keep you bound to the 
auspicious feet of (my) Protectress (the goddess Kali) for all 
the three ages (i.e., for ever). 

This song is also an allegorical one and describes how the 
innate goodness of man’s nature is overpowered by the baser — 
passions which cause him even to forget God. 

The interesting dialect-words used in the four folk-songs 
are given in the annexed glossary.’ 





! Tho figure after each word indicates the numbor of the song in tho foregoing text, 
in whioh the particular word has been used, 
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| 
असमेर (1)—In evil times. 





wT " 
अआंआंसल (3)—In the sky. 
आइलाम (1)—(I) have come. 
qran (3)—(A fruit—containing) hard-shelled pips. 
चान्या दि (1)—(I) have brought. 
3 
Sara घाडाय (2)—In (the waters of) the ebb-tide. 


कक 
wasaa (2)--(1) shall tell. 
कामाइला (1)—( You) have earned. 
कारे (2)— To whom. 
eat (1)—No one. 
कॉंदाते (3)—To climb up (gerund). 
कॉदाय (3)—Is climbing up. 


ग 
fi (3)— Has gone. 
गिले (3)— Has swallowed up. 
गु'जरे (2)—Is contained. 

a 
gu (2)— Weevils. 
घोषा (2)—Krsna. 

a 
qe (2)—On a sand-bank. 
चय (3)—Are being driven. 








क्क 
छिड़ि (3)—Tearing (itself) off (gerund). 
fama (3)—An angling-rod. 
fea (2)—Have bored through. 
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A 
जाल्यारे (3)—The fisherman. 
जोम ugt (3)—U pon the hills inhabited by the Jumin 


tribe. The Jumiās are a wild tribe of aborigines inhabiting 
the Chittagong Hill Tracts. 


ज्ञान-माजष्टरे (4)—To the Magistrate, Wisdom. 


ठ 
ठाडा (1)—Is lying stranded high and dry; lit. is standing. 
ठेकिल (1)—Has struck. 


त 
तियासे (2)—Thirst. 
तल (2)—To the bottom. 


z 
दरियार (2)—0f the river. 
दरेयाते (2)—In the river. 
दांयबा (3)—A cow. 
दि (3)—By. 
दिलबाड़ा (3)— Was unhusked. 
teta (2)—In running (after). 
q 
धरि खाय (2)—Are getting hold of (and) eating up. 
ure (1)—In all haste; lit. running fast (gerund). 


घाइल (3)—HRan away. 
ua (2)—Mud, lit. dust. 






watat (1)—New. 
faa (3) —Took. 
निबा (1)— Will (you) take? 


नुक खानि 
नुका (1)—The boat. 











नुकारी 
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q 
dfe याय (2)—Is sinking; lit..is falling. 
परवासो (2)—In exile (in Brndaban). 
पांचास (3)—Meaning unknown; fifty (?) 
पाथर 
पाखर 
पालिलात (3) —In an earthen vessel. 
पाले (1)— Under full sail. 
fast (2)—A wooden stool. 
पुराना (1)—Old. 


| (2)—The stones. 


q 
बरमा (2)—Brahmā. 
बाने (2)—The flow-tide. 
बारुदध (nominative) 
बारूइरे (accusative) 
बालुर (1)—Of sand; sand-(bank). 
बेङ (2)—Frogs. 





| (3)—' The cultivator of betel-leaf. 





H 


भासिया उड (2)—Are floating up. 
मिण (2)—The banks (of the river). 


a 
मारे (2)—Are striking. 

र्‌ 
ta (3)— Remained. 

a 


लड याय (2)—In carrying away. 
लाहुर (2)—OF God. 
लेया (1)—Taking (gerund). 









24) * nm याय (1)—Is becoming. 
होते (2)— The (tidal) current. 





SOME MOSLEM WRITERS IN HINDI. 


BY 


GANGAPATI SINGH, B.A., 


Tanknath Chaudhuri Lecturer in Maithili, 
University of Calcutta. 


The Muhammadans after they had conquered India, finally 
settled in it and came into intimate contact with a highly 
civilised people and being the minority of the population, 
they had to learn the language of the people, though 
their court language was Persian. In some cases it is 
known that some early Mubammadan rulers in india kept 
even the records of their administration in the language of the 
people prevalent round their seats of government. Some 
scholars having made minute and deep study of the history 
of the early Muhammadan rulers of India, have found out 
that even Muhammad ibn Kasim, Muhammad Ghaznavi and 
Shahabuddin Muhammad Ghori had the records of their Indian 
administration written in archaic Hindi and not in Arabic or 
Persian. Hasan, the founder of the well-known Bahmani 
kingdom had as his Minister of Accounts his old Brahmana 
master Gangu, who kept his records in Hindi. 

Akbar, the greatest statesman amongst Moslem rulers 
gave great impetus to Hindi. His policy of conciliating the 
Hindus, in which he was also followed by his son and grand- 
son, also fostered and encouraged intimate connections between 
Hindus and Muhammadans and this induced many Muham- 
madans of the time, to write in Hindi. Akbar himself learnt 
Hindi and also encouraged his son, grandson and his courtiers 
to learn Hindi and patronized many Hindi poets, Hindi 
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received similar patronage at the hands of Shah Jehan, as 
well. Though Aurangzeb, the worst politician amongst the 
Muhammadan rulers of India, was highly prejudiced against 
Hindu religion, manners and customs, yet he did not 
discourage Hindi and Sanskrit. Even so far asthe art of 
musie is concerned Muhammadan rulers and Moslem musicians 
admired many Hindi rags and ràáginis. Thus there remained 
practically no chasm or gulf between Hindi and Persian. 
Hindi began to imbibe many Persian words, while the Persian 
vocabulary was enriched by Hindi and Sanskrit words. Besides, 
many among the Muhammadans, who had the poetic gift 
in them, began to compose poems in Hindi. Their excellence 
and beauty lies in the fact that though such poets were 
Muhammadans by faith, still they had fully imbibed and 
assimilated Hindu culture. 

The Krishna cult of devotion and love of God had much 
in common with the mysticism of the Sufis and hence 
most of the Muhammadan poets, who were inclined that way, 
found in it much to attract them and some of them have 
even excelled devout Hindu, in their devotional writings. 

Above all the glorious history and achievements of the 
Kajputs, who, though enemies, were looked upon with respect, 
proved to be a great source of inspiration to some of the 
choicest among the Moslem poets. The seasons, the 
achievements of great heroes and heroines, which had been 
popular amongst the Hindus since the time of Kalidasa, 
roused the poetic fire of not a few Moslem poets. 

It is towards the beginning of the twelfth century that 
Muhammadan authors make their first appearance in Hindi 
literature. Among the pre-Rāsō period poets we find the names 
of three Moslem writers Masaud, Kutub Ali and Akram Faiz. 

Masaud, the son of Saad was a Hindi poet. He flourished 
in the beginning of the 12th century No work of his has been 
up till now discovered, but his name as a good Hindi poet is 
found mentioned in authoritative Hindi works. 


. 
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Kutub Ali is said to have submitted a complaint and 
prayer in versified Hindi to Máharaja Jai Singh of Anhilpur, 
to the effect that some Hindus had dug out a tomb in his 
possession. "This Maharaja reigned from 1075 to 1125 A.D. 
No systematie work of his has yet been discovered. 

Akram Faiz was a native of Marwar. He composed 
one Bartalla Kavya and the Hindi version of Fr£ti Ratnakara 
between 1130 and 1188 A.D. Heis said to have been born 
in 1104 A.D. He had for his patron Maharaja Madhay Singh 
of Jaipur, whose court he adorned 

Of the post- asd period poets the name of Amir or Mir 
Khusro is very famous. He was a good poet in Persian and 
Urdu as well 

After him there was another author named Mullah Daud 
who wrote about the love episode of Nurak and Chand in 
versified Hindi. Chandravan is said to have been written in 
praise of Juna Khan. Then comes Kutvan Shekh, whose 
work J/rgavati, a love story, has been brought to light by the 
dilizent researches of Shyam Sunder Das and Radha Krishna 
Das, It is a book written in dohá and chaupai metres? 
It was composed in 1495 A.D. and is as voluminous a book 
as the Padmdavat of Jayasi. 

The chief characteristic of Kutvan's poetry is that he 
lays down a precept in the first part of his do/d and illustrates 
it in the latter part. His illustrations are always most apt 
ahd perfect. He composed many Hindi verses in Khariboli 
and also verses in mixed Hindi and Persian. Besides he 
composed a lexicon called Khalikbari containing Arabic and 
Persian words with Hindi equivalents. This Ahalikbari is 
even now included in the curriculum of the Maktabs (Urdu 
Schools) in some parts of India. He is credited to have laid 
the foundation of the union of Persian and Hindi and the 


production of a new language called Urdu. But he is more 


+ Published under the auspices of the Nagari Pracharini Sabha, Benaros. 
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famous for his fine and perplexing riddles called Pahalis and 
Diakosalas which are on the lips of all Hindi-knowing people. 
He died in 1307 A.D. 

Of all the early Muhammadan writers of Hindi Literature 
the name of Malik Muhammad Jayasi stands foremost for 
more reason than one. It is said that the real name of Malik 
Muhammad Jayasi was Muhammad only. ‘“ Malik " was his 
title. Because he is said to have belonged to the town of 
Jayasa, he went by the name of Jāyasī. "This place Jayasa is 
stilla big town and railway station in the district of Rai 
Bareli in Oudh and is even now mostly inhabited by 
Muhammadans. 

The dates of the birth and death of Jāyasī still remain 
contested and unsettled. As regards internal evidence in 
his two works, viz., Akkhravat and Padmavat, the former does 
not contain any mention of the time when it was composed, 
but in the latter it has been held by some that the poet 
mentioned that he commenced writing it in the year 927 
A.H. corresponding to 1520 A.D. But this seems perplexing 
because the poet himself mentions in his book that he 
composed it during the reign of Sultan Sher Shah? who 
ascended the throne of Delhi in 1540 A.D. (947 A.H.) 
As for this Dr. Grierson holds that 927 A.H. is probably an 
error for 947 A.H. But the Misra Brothers have tried to 
solve the difficulty by suggesting that it is quite probable that 
Jayasi began his Padmavat in the year 927 Hizra or 1575 Samvat 
Era (i.e., 1521 A. D.), and thathe dedicated his work to Sher Shah 
when he had completed it, because according to the usual 
literary conventions of Moslem poets any book must needs 
contain some words of prayer to the Supreme Being and to 
the Prophet and some panygeric of the reigning sovereign. 
But the real fact is that critics have been labouring under 
a misapprehension and have been giving a wrong and curious 


* सेरसाह दिल्ली सुलतातु, Wee खरछ तपा जिमि भानू i 





-— — ———————  — w- 
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interpretation of the line in Padmavat, which is supposed to 
give the date of the composition of that poem. The line, 
सन नव से सतादश ae, कथा mo बेन कवि कहे, clearly and in 
unambiguous terms indicates that poet Bena (and not 
Muhammad Jáyasi) related this story in 927 A.H. Nowhere 
in fhe body of the book does the poet call himself by the 
name of Bena. 

Under the circumstances it seems quite probable that 
the interesting and famous story of Padmini and of the siege 
of Chittaur by Alauddin which took place in 1303 A.D. (some 
two centuries anda half before the time of Jayasi), like the 
stories of the Ramayana and the Mahabharata, might have 
furnished many poets with their theme and a version by Bena 
might have been well-known at that time, and regarded as 
worth-mentioning by Jayasi. 

As to the brithplace of Jayasi, the generally accepted 
theory is that he was a native of the xbove-mentioned town 
of Jüyasa. But the line in the Padmavat which says that the 
poet came to the sacred town of Jāyasa and gave forth the 
story there,’ is likely to create doubts in the minds of the 
readers. This may lead us to think that he might have 
belonged to some other place, that because the town Jāyasa 
was well-known as a sacred spot, so with a view to popularise 
his poem, he might have come to this place and recited his 
works to the populace. Besides the poet had for his spiritual 
preceptor Sayyed Ashraf who was living there‘ and thus his 
close connection with the town would have led people to 
believe that he also was born there. Moreover one version 
of the tradition in that part of the country furnishes us with 
the information that he belonged to the town of Ghazipur 
in Fatehpur District. His teacher, or Vidya Guru, Shekh 
Burhan belonged to Kalpi far away from Jāyasa. 


^ जायस नगर धरम असथाल्‌, त&1 जाय ककि कोन्र बखानू | 
* सैथ्यद अशरफ पोर पिथारा, जो मोहि पन्थ कौन्‌इ छजियारा i 
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- Jāyasī was well-known as a Musalman Faqir and 
tradition says that the Raja of Amaithi, who was one of his 
principal devotees, was blessed with a son through his prayers. 
When the poet died he was buried at the gate of the Raja's 
fort at Amaithi where his tomb is even now worshipped. 

His masterpiece Padmürvat on which his fame rests deals 
with the renowned episode of Rani Padméavati. 

King Gandharva Sen, who reigned in Simhala D vipa, 
(Ceylon) had an exquisitely beautiful daughter named 
Padmavati who, it is said, also possessed the attributes of the 
highest class of woman called Padmini as enunciated by the 
writers on the Indian science of erotics.’ The girl had a pet 
parrot named Hirüman for which she had extreme fondness. 
Once it so happened that the parrot was lost to her and it was 
sold to Rana Ratan Singh of Chittaur. Once the parrot spoke 
highly in praise of the beauty and accomplishments of the 
fair Padmini before the Rana’s queen Nagamati, who was very 
proud of her beauty. The Rana, being enamoured of the idea 
of her beauty and accomplishments, went out in search of the 
girl with the parrot disguised as a Sannyasi. With great 
difficulty the Rani's efforts, under the able guidance of 
the parrot, were at last crowned with success and the fair 
Padmávati was married to Rani Ratan Singh. For some 
time the happy pair is said to have lived in perfect happiness. 
But as the saying goes, “the course of true love never does 
run smooth", and our hero and heroine were no exceptions to it. 

Alauddin, then ruling at Delhi, hearing about the 
extraordinary beauty and accomplishments of Padmāvati 
from Ragho, the dismissed astrologer of Ratan’s court, fell 
sick with love for her. Repeated entreaties having failed, 
Alauddin is said to have besieged Chittaur for twelve long 
years but failed to get hold either of the impregnable fortrees 


anigi विशालनयना पोनस्तनी दक्षिणा मङ्ग विकसारविन्दसरभिः श्यामाथ गीरयु ति: | 
अल्पाहाररता विलासकुशला इंसस्वनागासिनो लब्जालुगुरुदेवपुजन परा स्थात्रायिका पश्चिनी ॥ 
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or the lady Padmavatl. Only once Alauddin is said to have 
enjoyed the sight of her beauty reflected from a series of 
mirrors. But at last by a clever stratagem he succeeded in 
making Ratan Singh 9 prisoner and took him to Delhi and 
held hinras a hostage for Padmini's surrender. But the two 
faithful and chivalrous chiefs named Gora and Badal hastened 
to Delhi with a handful of men, and, working very cleverly, 
befooled Alauddin and got their master released at the 
sacrifice of their dear lives. While Ratan lay in chains at 
Delhi, many proposals accompanied by threats and allurements 
were made to Padmavati by one Deva Pal, Raja of Kumbhalner, 
for bestowing her love on Alauddin, but she spurned all these 
overtures with scorn. As soon as Ratan, being released, 
reached Chittaur, he attacked Kumbhalner in revenge for the 
insult offered to his wife and killed Deva Pal in battle. But 
unfortunately Ratan, too, is said to have been killed in this 
action and Chittaur at last felland was occupied by Muham- 
madans. Padmavati, true to the traditions of Rajput 
womanhood, burnt herself on the funeral pyre of her husband. 

The interesting episode of Ratan Singh's quest for the 
beautiful Padmavatl, the account of the long protracted siege 
of the virgin city of Chittaur by Alauddin, the display of 
bravery by Ratan and, last though not the least, the wifely 
devotion and true love of Padmiüvati, everything is supposed to 
have an allegorical and spiritual sense also. The poem 
represents the search of the soul for true wisdom. An 
allegorical interpretation of the whole story of Padmdavat 
appears to have been present in the mind of the poet, for he 
himself calls itan allegorical poem. At the end of the book 
the poet being asked as to why he, being a saint, dealt with 
the theme full of erotic sentiments, explains that Chittaur 
stands for the human body, Ratan Singh for the soul, the 
parrot for the Guru or spiritual guide, Padmavati for 
wisdom, Ragho for Satan or the Evil One, and Alauddin 
for delusion, and so forth. 
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Moreover, the insertion of the episode of Alauddin’s 
enjoying a sight of the dazzling beauty of Padmavati reflected 
in a glass, might have been introduced to remind the readers 
of the Sankhya-system of Hindu Philosophy. There we find 
that Prakrti is jada or inactive and Purusa is nirlépa and 
udasina or uncontaminated and unmoved like a drop of water 
on a lotus leaf. When the reflection of Purusa falls on 
Prakrti, she gets jiana; in other words, she becomes conscious 
of her powers and being active, commences the creation of the 
world. Delusion or mithyajfiana (Alauddin) was thus brought 
in contact with true wisdom or tattvajidna ( Padmini). 

The language of the poem is said to be the dialect spoken 
in the villages surrounding Jayasa and scholars are of opinion 
that his poem became very popular because he wrote for the 
people in the people's own tongue. Besides, the language 
of the poem is a mixture of the various dialects of the people. 
But though the style is simple, the book is full of figurative 
turns abounding in similes and metaphors. The poet has 
made a good display of his descriptive powers, elegance of 
style and his fondness for hyperbole while describing seasons, 
prayers, love-affairs, marriage and the various limbs of the 
heroine. 

Jāyasī seems to be have been Muhammadan by faith, but 
Hindu by culture. Thelatter aspect is so strong that in describ- 
ing Hindu manners and customs, in classifying female emotions 
and the ten different stages of suffering while separated from 
the beloved, in the knowledge of Ayurvedic medicines and of 
Hindu astrology, in the mastery of the Sanskrit metres 
and of Hindu theology, and in his praises of Lord Siva and 
his description of the pathetic scene of the Sati Jayasi excels 


even a devout Hindu. For instance: 


नागमतो पद्मावत रानो | ais मझ्ासत सतो बखानो ॥ 
दोड सीत चढ़ खाट जो बैठी आओ शिवलोक परा तह दोठो ॥ 
बेठो काड राज औपाटा | अन्त सवे बेठे पुनि खाटा ॥ 
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चन्दन अगर काढू सर साजा। At गति देय चले ले राजा ॥ 
बाजन बाजहिं होय अगोता AS कन्तले चाहे सोता ॥ 

एक जो बाजा भयो विवाह i अब दुसरे हे और निवाहु ॥ 
जियत जले जो कन्तको आसा । मये रुत de इक पासा ^ 


The poet seems to have made a thorough and minute 
study of the Purdinas and the traditions current among the 
Hindus about renowned ascetics : 


तू राजा जस विकरम आदो | तू हरिचन्द बड़नु सतवादौ ॥ 
गोपिचन्द तुइ जोता जोगा । "rs भरथरो न पूज fas ॥ 
गोरख सिदि fex तोहि हाथू। तारो जूकं महिन्द्र नायू ॥ ' 


The poem became so very popular and had such a wide 
circulation even in the days when the printing press had not 
yet been introduced into India, that even in the remotest 
corners of India the poem was read and admired by all lovers 
of poetry and it grew so much in popularity that even its 
translations into other provincial vernaculars were held in 
high esteem. To illustrate this an account of its Bengali 
version may be added here. 

Magan Thakur, the Moslem minister of the ruling chief 
of Arakan, had patronised a scholar named Alaul, who was 
born about the year 1618 A.D. and lived, almost to the end of 
the 17th century. The latter while a youth once undertook a 
sea-voyage with his father and after a narrow escape from 
capture by Portuguese pirates, he had fled to Arakan, where he 


* Both Naégamatl and Padmavati wore true Batis. Poth the wives eat on the funeral 
couch and thas saw the abode of Lord Siva, A man may wit on a throne, but at last 
everyone must needs sit on. such a funera! couch. Sweet refrealing agaru and sandal 
pasto were applied to their foreheads, and musical instrumenta were played. For the first 
time these musical instruments were played on the solemn occasion of their marriage and 
for the second and last time, it is done now, Had the queens been alive they would have 
been subject to the intense pangs of separation from their lord, but by dying in this manner 
they would always live together, 

t O king, you are like Vikramaditya; true to your word, like Harischandra; you are 
like Gopichandra and Bhartrihari in whom Gorakhandth lit the intellectual light. 


——— —— mE | m 
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was hospitably received by Magan Thakur, who highly 
appreciated his scholarship. When he was about forty 
years old, Magan Thikur ordered him to translate into 
Bengali the Padmivat of Muhammad Jāyasī. In order to 
please his noble patron he quickly finished his task 
to the intense delight of Magan. Besides, Alaul is said to have 
undertaken the Bengali translations of various Persian works 
also, like the Shaif-ul Mulla under the orders of the same 
patron. But when this work was half finished Magan died, 
At the same time Shuja, the brother of Aurangzeb, had fled 
to Arakan and in the fight that ensued between the two 
brothers Shuja was defeated. A wicked man named Mirza in 
order to satisfy a private grudge inviegled Alaul into Shuja's 
party, and consequently he was imprisoned in 1658 and 
subjected to great cruelties but was at last released. In the 
latter part of his life he finished the translation of Shaif-ul 
Mulla. Besides this he also wrote sequels to the stories of 
Gorachandra and Maina by Daulat Kazi and the translation 
of the Persian poem Hashtapaikar by Nizam Ghaznavi. His 
last literary work consisted of a few detached Krishna songs. 
Coming back to the particulars of the translation of 
the Padmavat, all the manuscripts of this translation hitherto 
obtained belong to the borderland of Arakan in the backwoods 
of Chittagong, copied in Persian character and preserved by the 
rural Muhammadan folk of these localities. In the year 1893 
Shaik Hamidulla of Chittagong published it in Bengali 
characters. What is surprising about this book is that this 
book was copied, read and admired by the Muhammadans of 
Chittagong, though the style is extremely Sanskritic. Alaul’s 
translation is said to be an improvement on the original both 
in quantity and quality. The original poem contains 1,000 
lines while the translation contains 1,500 lines, Besides, the 
translation is notably free and is also marked by great origina- 
lity, though conforming in the main tothe original, Rai 
Bahadur Dr. Dineschandra Sen, the famous historian of 
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Bengali Literature, is of opinion that with his finished 
Sanskritic expressions in the Vernacular, mastery in word- 
painting, Alaul heralded the age of the classical revival, the 
age of Bharatchandra, The following description of Padmint’s 
beauty shows the artificial taste of the times :— 


saeqga fafa qacestis atce i 
Cw mop AS वतन Secs । 
AAJA Hl x3 SCA HINTA । 
sna मिज यन्नो cafe fwatea । 
«fau faa Stace fena । 
Sag सुक “faa erat | 

fers fece Sta वान Sore arate । 
कमन नसनौ मांज बन HF ७४थ | 
निकट enfe मिज न ८ज़्यांग्र गृ । * 


The Akkhravat, as its very name suggests, contains 
detached verses, each beginning with a letter of the 
Hindi alphabet from अ to @. These verses deal with the 
praises of the Almighty Father and the transitoriness of the 
world, 

There is great diversity of opinion about the date of the 
birth and death of Kabir and about his caste. Some even 
hold that he was a Brihmana, but the more accepted tradition 
is that he was a julāhā (weaver) by caste. This is corro- 
borated by Kabir's own writings in the ddigrantha, wherein 
he says, addressing a Brahmana, that he is a weaver of 


* The light that beams in the face of Padmini, pute to shame the light reflected from 
a golden mirror. One curious fact with regard to the face i» that two lotuses (her two 
eyes) are confined within the disc of the moun (her face), The sun on finding his friends 
so confined by his enemy, came to their rescue in the shape of the vermilion mark on 
her forehead; and Love in nid of tho sun held aloft his bow (her eyebrows) and aimed 
his shafis (the glances of her eyes). Tho only regret of these two lotos-friends is that 
though placed clone to each other, they could not see each othor, 
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Benares and the Brühmana should understand his theo- 
logical theories. The tradition round the city of Benares 
says that he was the son ofa virgin Brahmana widow, who 
out of shame threw him on the banks of the Lohar tank in 
the city. By chance, a weaver, Niru by name, and his wife 
Nima, passing by that way and finding the deserted baby, 
brought him home and nursed him as their own son. In course 
of time boy became famous by the name of Kabir. 

As regards the dates of his birth and death, the tradition 
amongst the Kabir Panthis or followers of the religious order 
founded by him, says that he lived for 300 years from 1205 to 
1505 of the Samvat era. In Kabir Kasauft the dates of his 
birth and death are respectively 1455 and 1575 of the Samvat 
era and these have been generally accepted by the learned 
members of that religious sect, 

As regards the question of his marriage some hold that 
he remained a bachelor throughout his life. Others hold that 
he had a wife named Loi, a son named Kamal and a daughter 
named Kamili. This is also attested by the oft-quoted 
tradition which says that the family prestige of Kabir was 
at stake as he had a wicked and vicious son in Kamāl.” Kabir 
from his very childhood was a man of extraordinary genius 
and of a strongly religious turn of mind. Afterwards he 
became a disciple of the famous Rümünanda. Kabir is said 
to have tried to modify the Vaishnava doctrine so as to include 
Hinduism and Muhammadanism alike. ‘“‘ The God of the 
Hindus”, he preached, “is also the God of the Musalmans, 
though called by a different name". Though he was not 
educated yet his teachings and writings are very thoughtful, 
precious anddeep. He was loved and revered by the Hindus 
and the Muhammadans alike. Tradition says that on his 
death there arose a quarrel between the Hindus and the 


* इस कबोर काशी के जलका वूकड सोर शियाना i 
५0 डबा वंश कबोौरका 'उपजा पूत कमाल । 
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Muhammadans. While the Moslems wished to bury him, 
the Hindus, claiming him as one belonging to their religion, 
insisted on burning him. And this dispute was settled by a 
miracle which satisfied both. 

He himself did not write any book but composed detached 
verses called Bhajans and Sükhis. After his death his disciples 
systematised and arranged these, and put them in the form of 
eparate books. Nine such books are recorded in the Khas- 
g'antha, one of the sacred books the Kabir Panthis ;— 
(1) Sukh-nidhan, (2) Gorakhnath ki Gos!hi, (3) Kabir Paijt, 
(4) Balakh ki Ramaint, (5) Anand Ram Sagar, (6) Sabdüvalt, 
(7) Mangal, (8) Bijak and (9) Sakhis. 

Two or three specimen verses from his writings may be 
quoted here :— 


दुःख में सुमिरन सब करे सुख में करे न कोई | 
जो सुखमें सुमिरन करे तो दुःख काइेको होई ॥ '' 
पोया चाहे प्रेमरस रखा चाके मान | 

एक ware में दो Gen देखा सुना न कान ॥ “ 
पानो केरा बुद्वुदा भस मानुषको जात | 

देखत छो feu जायगो ज्यों तारा परभात ॥ * 


Kamal Kavi was the son ofthe celebrated Kabir. He 
was born in 1450 A.D. It is believed and said that he devoted 
his whole time and energy to the composition of verses for 
refuting his father’s teachings. ‘This belief has for its founda- 
tion an oft-quoted proverb which says that an unlucky 


ii Everyone remembers God when overcome by calamities, bat none remembers Him 
when happy. If one remembers Him in his bright days, why should dark days como to 
him at all P 

1a One who wante to taste the savour of true love and also to preserve the honour and 
dignity (of the world) can never succeed, None saw or heard of two swords kept within 
one scabbard. 

15 The life of man is like a bubble of water, it appears and i» obscured like stars in 


the morning. 
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family was Kabir’s, in which an unworthy like Kamal was 
born.“ But from the perusal of his verses, we find, on the 
contrary, that Kamil was as good and sincere a devotee of 
Rama as his revered father. 


रामके नामसों काम पूरन भयो लक्छिमन नाम ते लच्छि पायो | 
wur नामसों वारिसों पार भये विष्णुके नाम विद्याम आयो ॥ 

झाड जग बोच भगवन्तको भक्ति को और सब छाडि जंजाल छायो | 
कहत कमाल कबोर का बालका निरखि नरसिंह पहलाद गायो ॥ '' 


Next in importance comes Rahim whose full name Was 
Abdul Rahim Khankhina. He was the son of Bairim Khan 
and was born in 1556 A.D. and died at the ripe age of seventy. 
He was a great favourite of the Emperor Akbar who 
appointed him his chief commander and minister and he 
continued to adorn the post down to the time of Jehangir. 
But he is also said to have greatly offended the Emperor 
Jehangir and for this reason he was put into prison for 
some years, He was deeply versed in Arabic, Persian and 
Sanskrit. He was a great patron of learning and hence 
learned men from all parts of India flocked round him. 
Tradition runs to the effect that he made a princely grant 
of three lakhs of rupees to the poet Ganga for the composition 
of a single couplet. He was a benevolent and philanthropic 
man. He wasa great devotee and preacher of the Krishna-cult. 
It is said that once when his enemies made a serious complaint 
against him to the emperor he spoke out: “ These liars and 
thieves cannot injure me even a bit so long as I have for my 


i+ Roo Footnote 10 above. 

५० By uttering the name of Réma n man's desire is fulfilled, the name of Lakshman 
makes a man achieve his aim, the namo of Krishna makes one ford the river of worldly 
life, and by uttering the name of Vishnu one gota rest. By coming to the world we become 
devotees of the Lord but worldly cares and anxieties are enveloping us. The poet Kamal, 
the son of Kabir, saya that Prahlad had sung this at the sight of Narasimha, 
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protector Lord Krishna, who has a great love for butter". He 
was an extremely cool-tempered man and it is said of him 
that throughout his life he never uttered an angry word or 
lost his temper. It is said that he was loved and admired by 
Gosüin Tulsidas. Once he had completed a doha (composed 
by Tulsidis and given to a Brühmana) so aptly that it pleased 
the Gosiin extremely. Rahim made a deep study of human 
nature and of the ways of the world. He entertained extra- 
ordinary love and regard for Rāņā Pratap and always spoke 
warmly in praise of his patriotism and his sense of self-respect, 
in spite of the fact that he was a life-long antagonist of 
his master and patron, Akbar. It is said that once the wife 
of Rahim was captured by the Ranis men, but when the 
Rana was informed of the fact, he treated her very respectfully 
and sent her back to her husband. Rahim, out of gratitude, 
dedicated any verses written in the Rajasthani dialect to 
Rana Pratap. Of his works only Rahim Satsai, Ramayana, 
Rasapancadhyayi, Sringar Sorath and Madanastak are still 
extant. Though he was vastly learned in Sanskrit and Arabic 
his style is always very simple. His similes and metaphors 
are always apt and homely. His dohás are full of teaching. 
A few of them may be quoted here: 
तरुवर फल नहिं खात हे सरवर पियह्ि न पान i 
कहि रोम परकाज fea सम्पति सुचहि सुज्ञान ॥ “ 
कहि tia सम्पति सगे बनत बहत qu | 
विपति कसौटो जे कसे तेई साचे मोत ॥ '' 
रक्षोम न दानि दरिद्रतर तक जाचिबे जोग | 
ज्यों सरितन सुखा परे कुवं खनावत लोग ॥ “ 
is Trees do not eat their fruit themselves, lakes do not drink their water thomselros; 
Rahim anys that the property of tho good is for the benefit of othors. 
४7 Rahim says that when a man has wealth ho has got lota cf relations and friends, 
but those who stand by in the time of adversity should alone be reckoned as trae friends. 
t. Rahim says that even if a beggar fails to got anything from a rich man, he may 


approach the poor, because when a river ie dried up, a man may dig « well and get 
water from it. 





462 SOME MOSLEM WRITERS IN HIND! 


The name of Akbar the Great stands next in importance, 
not because he was a great poet but because he was a great 
patron of Hindi literature. He himself learnt Hindi and 
also composed detached verses, many of which are still 
extant. He had his son Jehangir taught Hindi and had 
employed one Bhüdatta Brihmana to coach his grandson 
Khusro in Hindi at the age of six only ; and these things 
produced such an effect that it is said that Shah Jehan was as 
well-versed in Hindi as in his own mother-tongue. 

Owing to his encouragement and kind patronage Raja 
Todar Mall, the musician Tansen, Faizi, Abul Fazal, 
Narahari, Ajiesh, Kavi Ganga, Rahim and other courtiers 
of Akbar produced Hindi works. 

The full name of Raskhün was Sayyed Ibrahim. He 
was a scion of the Pathan royal family and an inhabitant of 
Delhi. Some hold that he was an inhabitant of Pihani, 
district Hardoi, but resided for the greater portion of his life 
in Braj. He was born towards the end of the 15th 
century A.D. and he composed a poem named Prem Bātikā in 
1615 A.D. In a book treating of the lives of 252 Vaishnavas, 
it is mentioned that he was dotingly in love with a Bania's 
son and roamed day and night with him. Though people 
laughed at him and ridiculed him, he did not in the least care for 
it. Once it so happened that four Vaishnavas were conversing 
amongst themselves on religious topies. One of them said, 
^ We Vaishnavas should be as much attached to God Vishnu 
as Raskhin is to the shopkeeper's son". Raskhün overheard 
it and it moved him deeply. He at once fell at their feet 
and thenceforth he turned his mind to God and became an 
adorer and worshipper of Krishna and wentto live in Braj. 
His poems are full of sweetness and show his devotion to 


the beloved Krishna. 


मानस हु तो वको रसखानि बसों ब्रज गोकुल गाव के ग्वारन | 
जो पशु छौं तो कच्चा बस मेरो चरॉ नित नन्दको Gq मलारन ॥ 
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पाहन हों तो वको गिरिको जो धरयो करछत्र geet धारन । 
जो खग हों तो बसेरो करों मिलि कालिन्दोकुल कदम्ब को na! 


Alam was originally a Sanadhya Brühmana. He was born 
in 1700 A.D. He flourished during the reign of Aurangzeb 
and served for a long time under Prince Muazzam, the son 
of Aurangzeb. He was, as the tradition goes, initiated into 
Islam for a very peculiar reason mentioned below. 
Once Alam gave his turban to a woman dyer named Shekh 
to have it dyed. Through oversight he left tied up with it 
a piece of paper containing one line of a dohü, which was 
composed by himself and left over to be completed later: 


कनक ow) सो कामिनो Areal कटि छोन । * 


When Shekh took the turban home, she unloosened it, 
read the line and composing the following second line of 
the couplet tied it in the same manner to the turban after 
she had dyed it : 


कटिको कञ्चन कारि विधि कुच मध्य धरि दोन्ह ॥ * 


The moment Alam got back his turban and found therein 
his couplet so aptly and so beautifully completed, he ran to 
the house of that woman and paid her one anna for dyeing 


" In caso I am born a human being (in my next birth) I wish I were amongst the 
milkmaids of Braj and Goku), in caso I am born a beast I shoald like to graze and roam in 
company with the cows of Nanda, if I bo born a stone I wonld like to be ono in the 
mount Govardhana which was raised up by Krishna, and in caso | am born amongst birds 
I should like to have my nest in the branches of the Kadamba trees on the banks of the 
Jamuna&. 

so Tho lady is like n thin stick of gold, why is it that her waist is slender ? 


*' The Creator, taking out some of the gold from the waist of the damsel, has put it 
about her breasts. 
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the turban and one thousand rupees for completing the 
doha. The mutual admiration thus kindled in their hearts 
gradually deepened into love and culminated in their 
marriage and Alam’s conversion to Islam. Both Alam 
and Shekh thenceforth began to compose Hindi poems 
jointly. 

No systematic works of Alam and Shekh have yet been 
discovered. Some detached verses, however, full of erotic 
sentiments, are still extant. 


Sayyed Mubarak, an inhabitant of Belgram, was born 
in 1583 A.D. He was well versed in Arabic, Persian and 
Sanskrit. His verses are really beautiful. Of his works only 
Alak Satak and Tilak Satak have yet come to light. 





अलक वर्णन 

अलक मुबारक तिस वदन लटकि परो यों साफ । 
खुसनबोस सुनसो मदन लिख्यो काच पर काफ w^ 
लगि दृग अच्ज्ञन दिग अलक देत मुबारक मोद । 

जनु सापिनि सुत आपनो भे'टति भरि भरि गोद ॥ * 
अलक डोर सुखछबि नदो बेसरि बंसोलाइ | 

2 चारा सुकृतानि को मो चित्त चलो Gere ॥ ** 


Kadirbakhsh was born in 1578 A.D., at the village 
Pibani in the district of Hardoi. He was the disciple of 


** Mubarak says that the locks of hair curled ao nicely round her face that it soemed 
as if Love, like an expert Munshi, had traced ont a gai gone plate of ७1७७७. 
ss The locks of her bair straying near hor blackened eyes, seemed na if a female 


serpent were taking ite young ones into her embrace, 
*« Tho lock of her hair is like the string, the beauty of her face is the rivor, her noso- 
fring is the book, and Madan, the god of Love, putting this bait of pearls is going to capture 


my mind. 


> 





SOME MOSLEM WRITERS IN HINDI 465 


Sayyed Ibrahim. Of his works only a few detached verses 
are extant. 

Jamaluddin, or Jamal Kavi as he is popularly called, was 
born in 1545 A.D. He was also an inhabitant of Pihani in the 
district of Hardoi. He has left for us many emblematic 
verses ( कूट ) which are rare in Hindi literature. 

Abul Faiz, alias Faizi, was the son of Shekh Mubarak 
and brother of Abul Fazl. He was greatly loved by Akbar. 
He was born in 1547 A.D. He wasa great Sanskrit scholar 
as well. He also wrote many detached verses in Hindi. 

Nazir was an inhabitant of Agra and flourished in the 
beginning of the 16th century. He wrote a book called 
Nazir ki Shair which became very popular. It contains 
verses full of erotic sentiments. 

The poet Ahmad was born in 1613 A.D. He was a Sufi 
by religion. He was well versed also in the Vedanta system 
of Hindu philosophy and his verses in doha and sorfha metres 
deal with philosophical ideals, especially of the Vedanta. 

The poet Tahir composed one book in versified Hindi 
called Koka Sabha or the Science of Love. His poems are 
sweet and melodious. He flourished at the end of the sixteenth 
century and was an inhabitant of Agra. 


पद्म जाति तन पद्मिनि रानो। कंज सुवास द्वादस बानो ॥ 


कंचन वरन कमल कड वासा । लोइन भंवर न WIES पासा ॥ 
अल्प अहार अलप सुख बानो । अल्प काम अलि चतुर सयानो ॥ 
सेत बसन अरु सेत सिंगारा | सेत ygu मोलिन के माला ॥ C 


ss A woman of Padmint class has these twelve signe Her complexion is of tho hoe 


of gold; n sweet smell as of a lotus comes out from her limbs; and hence black bees hover 
round her; sho is temperate in her meals in her talk, in her enjoyments; sho is very 
expert in her work and aho is wiso; sho likes to wear white garments; and likos her 
ornaments all white; and she wears whito flowers and necklaces of white pearls. 


59 
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The poets Zulfikar (b. 1725 A.D.), Yusuf Khan (b. 1754 
A.D.) and Muhammad, better known as Pathan Sultan (b. 
1704 A.D.) are said to have written an excellent commentary 
in Kundaliya metre on Bihari Satsat. But unfortunately only 
a few Kundaliyas of Pathan Sultan are now extant, but 
these are unique in Hindi literature for their beauty. 








SAYANA’S COMMENTARY—ITS COMPOSITION. 


BY 
Dn. P. D. Gunz, M.A. (Bom.), PH.D. (Lerpzie) * 


Professor of Sanskrit, Fergusson College, Poona. 


Immemorial] tradition has held that the great minister- 
recluse Siyana is the author of the commentary of the Rgveda, 
called the Vedarthaprakaéa. This belief is founded on the 
couple of verses that preface every adhyaya of the eight 
astakas and on the colophon at the end of each. One of these 
verses is invariably a salutation to Vidyatirtha, the Guru and 
the predecessor of Sayana on the Pifha, and runs thus :— 


यस्य निश्‍वसितं वेदा यो वेदेभ्योऽखिलं जगत्‌ | 

निमेमे aad वन्दे विद्यातोथंमहेश्वरम्‌ ॥ 
The second, whenever it is there, makes mention of the fact, 
though differently at different places, that Siyana, the acarya, 
has commented on such and such nn adhyaya. The sixth 
adhyaya of the first astaka, (the first place where such a verse 
occurs), has the following :— 


दाशतय्यां पश्चमो$यध्यायो व्याक्ततः पुरा ! 
घोमता सायणायेंण पष्ठो<ध्यायो5थ वण्यंते ॥ 
Or the first adhydya of the last asfaka, for instance, has this 
verses .—— 
सत्यमे$षटममध्यायं व्याख्यायाचार्यवंशजः | 
अष्टमे सायणाचाचे आदिमं व्याकरोत्यथ ॥ 





e This articlo ia among the inst written by the taletited writer. He died, deeply 
regretted by all his friends, shortly after sending this contribution, — I. J, 8. T. 
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In some verses, Siyana has been called amatya; e.g.— 
व्याख्याय प्रथमं विद्दानष्टमस्याषकस्य सः | 


अध्यायं सायणामात्यो दितोयं व्याचिकोषेति ॥ 
At the beginning of the fourth and fifth adhyayas of the sixth 


astaka, the parents of Siyana are mentioned as being Srimati 
and Maüyana. 


The colophon always reads as follows :— 


इलि चोमद्राजाधिराज... ...योवोरवुकभूपाल सास्त्राच्यधरंध्रेण सायणा- 
aay विरचिते माधवोये वेदार्थप्रकाशे sm संहिताभाष्ये... .. .०४०. 

But one important fact has to be remembered, that not 
every adhyāya has the second verse which refers to Sayana. 

‘The following table will clearly show the position : 





Reference to Sayana in 


Aataka | adhydgas No such reference, 
I 1 7 
II 2 0 
III 2 6 
IV 2 6 
v 1 7 
VI | 2 6 
VII 5 3 
VIII | 5 3 
Total 20 | 44 





Of the sixty-four adhyayas of the Ryveda-commentary, 
only twenty have reference to Sāyaņa as the author of the 
commentary, and the remaining forty-four have no such 
reference 

They all begin in a business-like manner with the sukta 
that is to be commented upon with only such an introduction 

वतौयाध्याय आरभ्यते or अथ द्वितौयाष्टके चतुर्थ amq This is 
rather strange, if Süyaga was alone, or at all, the author 
of the commentary 


c = 
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Even in the twenty verses which refer to Siyana, the 
reference is clearly in such terms as would indicate that some 
person or persons, with great respect for the ability and sacri- 
fice of Siyana, are ascribing their work to him. It is not a 
case of the usual practice in Sanskrit works of mentioning the 
author in the third person. But this is of course subjective. 

There are two verses in the second and sixth agfakas 
which are of importance in this connection. "They follow the 
usual salutation to Vidyatirtha and are :— 


प्रक्रिया प्रथमे काण्डे सा कस्येनोपवणिता । 

अत ऊध्वेतनो ज्ञेया स्मर्यते च कचित्‌ क्रचित्‌ ॥' 

quer सप्तमोध्याय: संग्रहात्संप्रदर्शित: | 

ग्रथाष्टम: सुमतिना संगमेन प्रद्यते a 
There is no mention of Sayana in these, although it could 
have been very easily knit into them, had the author so meant 
it. In the latter verse, for instance, Sayanena could easily 
have been substituted for sumatina or sangamena. 

So much is at any rate clear from the above that we can- 
not place too much reliance on the score of verses that appear 
at the beginning of some score of adhyayas. To pit against 
that one score, we have over two scores of adhyayas which 
begin in a business-like manner, with perfect silence as to who 
wrote them. 

Lastly, the verses at the very opening of the commentary 
ascribe the authorship, not to Sayana, but to his brother 
Madhava. After the salutation to Vidyatirtha, occurs the 
following :— 

यत्कटाच्षेण agi दघडकमच्योपतिः | 
आदिशब्माधवाचार्य वेदाथस्य प्रकाशने ॥ 


Madhava, according to this, was commissioned by King Bukka 
to write a commentary on the 2tgveda, 





‘ Ape 1, adh, 1, 
Aq. IV, adh, 8, 
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But latter tradition, howsoever it might have arisen (and 
which was responsible for the score of verses which apparently 
were not there from the beginning) wanted to reconcile this 
with its belief, and is responsible, evidently, for the following 
additional verse :— 


स m न्टपतिं राजन्‌ सायणार्यों AAAS: | 
सर्व वेत्त्येष वेदानां व्याख्याळत्वे नियुज्यताम्‌ ॥ 


Happily, however, not all the manuscripts show this, and hence 
it is rightly relegated to the foot-notes in the authentic editions 
of the Rgveda. 

The colophon apparently is the fruit of this reconciliation, 
for it speaks of the commentary as Sayanacaryena viracite 
Madhaviye Vedarthaprakage, ie. “ Madhavas  Fedaàürtha- . 
prakasa compiled by Sáyana". This might suggest that one 
was among the actual workers and the other merely supervised 
and edited the work. 

This last gives us the clue, as to how the whole stupendous 
affair of the commentary must have been arranged. For, 
apart from the common sense view that such a task could not 
have been achieved by one individual, especially when he was 
at the same time minister of a great kingdom, we have several 
facts supplied by the commentary itself, pointing to the un- 
mistakable conclusion that many scholars must have collabora- 
ted init. With all its imperfections,—and they are many (and 
we here see them no less clearly than scholars beyond the 
oceans), it is a monumental work of the middle ages, just as 
much as the St. Pelersburg Dictionary is of the present age. 

The imperfections and the contradictions, at which many 
scholars? fret, are therefore natural; and one cannot reconcile, 
oneself with the view that any body, least of all Sayana, could 
be so opaque as not to see the folly of explaining the same 


* Soe, for instance, Macdonell in his ° Principles to be followed in translating the 
Veda", in the Bhandarkar Commemoration Volume, pp. TA. 
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word differently in different passages, although the context 
and other conditions were the same. 

Among the points won from an examination of some parts 
of the commentary the first and the most evident one is that 
the asfaka and not the mandala, appears to have been taken 
as the unit in the commentary. 

While commenting upon I, 184, 3, which refers to the 
ASvins, the commentator says, ayam itihaso Brühmane * Praja- 
patir vai somaya rajüe" ityamnato 'smábhih prathaméásta ke 
prapancitah. 

He does not say, prathamamandale but prathamástake. 

Verses or parts of verses repeated as burdens or otherwise 
in the same agsfaka are explained only once. Afterwards they 
are left untouched with remarks like gatam etat, vyakhya- 
tam etat or siddhártham etat; or vyakhyata; cf. Ii, 2, 13, 
which is the same as II, 1, 16; II, 14, 12 which is identical 
with LI, 13, 13; II, 15, 10; II, 18, 9 and 11, 19, 9; which are 
the same as IT, 11, 21; and III, 5, 11 and III, 6, 11 which are 
the same as IIT, 1, 23 ; and are, therefore, left alone.' 

But III, 7, 11 which is the same as IIT, 6, 11; III,5, 11 
and III, 1, 23, is explainedagain. "This would be inexplicable, 
had it not been for the fact, that th» verse explained, although 
a repetition viewed from the point of view of the mandala 
is in a different as/aka. The three latter are in the second 
agtaka, whereas III, 7, 11 is in the third. This suggests 
that the two units were explained by different persons. 

The different as/akas or even half-astakas appear to have, 
as a general rule, different commentators. 

This verse, idüm agne purudamsam,! etc. has been twice 
commented upon because, as we have seen, it occurs in two 
different astakas, the second and third. Now had the author 
of the two astakas been the same, he would either not have 


* The figures here and elsewhere throughout refer to magdala, abla and rk. 
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commented upon it, or would at least have repeated the ex- 
planation of the verse that he had first given; because after 
all, the two verses are not separated by more than some six 
siktas. From the following quotations it will be seen that, 
not only is the same explanation not repeated, but in the case 
of one important word the two explanations actually differ. 
The two are as follows :— 

(1) 111, 1, 23:— $9 अग्ने gaca बहकर्माणं गोगेवां सनिं प्रदातरोमिळां 
भूमिं हवमानाय स्तुवते मह्यां शश्वत्तमं चिरकालं यथा भवति तथा साध साधय | 
नोऽस्माकं सुनः yaaa: सन्तानस्य विस्तारयिला विज्ञावा पुत्रपौत्रादिरूपेण 
स्वयं विज्ञायते इति विज्ञावा स्यात्‌ । हे अग्ने सा प्रसिद्वा ते सुमतिः त्वदोयानु- 
ग्रहवुदिरस्मे अस्मासु भूतु भवतु | 

(2) III, 7, 11 :—हे अग्ने पुरुदंसं अपोऽप्रो दंसो वेष इति कर्मेनामसु 
पठितत्वाइंस:शब्द: कर्मवाचो, पुरूणि दंसांसि यस्याः सा। तां बहकर्माणं गोः 
सनिं गवादिपशून्संपादयित्रीमिळामेतत्रामिकां गोरूपां देवतां wand निरन्तरं 
इवमानाय यजमानाय म्यं साध साधय | किं च नोऽस्माकं सूनुः पुव्रस्तनयः 
पौत्रः स्याद्ववत्विति ते तव सा सुमतिः शोभनावुद्धिः सा विजावावश्या wer 
qar भवतु | (This is followed by a grammatical explanation 
of important words, which is lacking in the first case.) 

Ignoring synonyms like pradatrim, and sampadayitrim, 
cirakalam and nirantaram, stuvate and yajamanaya, we have 
to note the following important points of difference :— 

(a) That idàm is taken in the first explanation to mean the 
‘earth’, and in the second to mean ‘a goddess in the cow's 
form’; (5) that vijaya@ is taken once as in apposition to sinh 
and fanayah and as the subject of sya?, but in the second as an 
adjective of sumatih, although the meaning in both the cases 
is approximately the same; (c) that in the second explanatign 
syan nas sunus tanayah is taken as a relative clause qualifying 
sa: ‘the good wish that we should have a son and a grandson’. 
In the first explanation, the clause is taken as an independent, 
finite sentence and therefore sd in the last sentence is simply 
taken to mean ‘that’, i.e. ‘famous’; (d) that the first is a bare 
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paraphrase, whereas the second has a reference to the Nighantus 
and gives necessary grammatical notes at the end, 

It is quite clear, therefore, that the commentaries on the 
second and the third agfakas are not from the same pen. 
While commenting upon I, 184, 3, the commentator, after 
having referred to the legend of the marriage of Sūryā, con- 
cludes, as we have seen, by saying: «yam ilihàso ityamnato 
smabhih prathamástake prapaicitah. The verse of the first 
astaka referred to here is I, 119, 5 where again the reference 
is to the marriage of Surya. The words ‘asmabhih pratha- 
mástake prapaicitah are emphatic enough to show that the 
author of that part of the commentary is the same person as 
he of I, 184, 3. Since it appears that the work was not un- 
evenly divided or shared piecemeal, we might presume that 
the latter half of the first astaka, and the latter half of the 
second, were apparently commented upon by one and the same 
person. | 

Reasoning in the same way, we might conclude that the 
commentator on VI, 63, 5 had no hand in the commentary on 
the above parts of the first and the second asfakas, nor had he 
got them before him. For in that case, there would have 
been a clear reference to the fact here; for the legend in all 
the three verses is the same. But he only says ayam arthah 
prajapatir vai ityadina spastikrtah. The  Brahmana passage, 
he thinks, elucidates it, and he makes no reference either to 
I, 119, 5 or to I, 184, 3. One,—can at once see the difference 
between the two,—the definite statement in I, 184, 5 and the 
mere reference to the Brahmana in VI, 63, 5. 

A thorough examination of the commentary on these 
lines is bound to be fruitful. But the cases cited here are 
typical enough. This will prove, it is hoped, only the begin- 
ning of an exhaustive study of this stupendous work. 

A careful study of.the style of the commentary on the 
different asfakas might, perhaps, lead to more definite 


.results. But what has been brought forward is suflicient to 


60 . 
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establish the case, that S&áyana's commentary was not the work 
of a single hand. 

A critical study of the exegetical and the grammatical 
parts of the commentary is also interesting in as much as it 
shows that, where the two were not blended together as in the 
latter part of the second agfaka, as also in the latter part of 
the third, they belong to different persons. 

For this purpose the last asfakas are not of much im- 
portance, for, standing where they do, they scarcely required 
any grammatical notes. Most of the words therein had already 
gone before and had been explained by others and hence there 
was no necessity to explain them again. The agfakas that 
are important for our purpose are therefore the first, the 
second and the third. 

In the third as/aka we find the first four adhyayas keeping 
the exegetical and the grammatical parts scrupulously apart, 
while the last four have mixed them up. This fact itself is 
enough to make one suspicious, If, for instance, the same 
man wrote the commentary on one complete asfaka, why 
should he change his plan abruptly in the middle? From III, 
67 to IV, 4 (the first half of the third astaka) the grammatical 
notes have always been scrupulously given at the end of and 
after the exegetical notes. From IV, 5 there is a sudden 
change, which lasts to the end of the second-half, viz. to V, 8. 
Compare, for instance, the last verse of IV, 4 and the first 
verse of IV, 5: they are typical of the two halves of the 
agtaka. 

Q अग्ने आया अनया समिधा दोपया स्तुत्या ते ai fada परिचरेम । 
अस्माभिः घस्थमानमिमं स्तोत्रं प्रतिग्टभाय प्रतिग्टहाण। अशस:ः शसन्ति 
स्तुवन्तोति wa: स्तोतारः ते न भवन्तोति अशसो न्टशंसाः तानचसों इक्क 
| waa ग्रहेलोटि छन्दसि शायजपौति ceo शायच्‌। 











* IV, 4, 15, 














SAYANA'S COMMENTARY—ITS COMPOSITION 475 


सजोषाः सजोषसः समानप्रोतियुक्ता वयं... , तत्र दृष्टान्त: उपमिख्र 
रोधः उप समोपे मौयते fenus इत्यपमित्‌ स्थुणा, सा यथा ळणाच्छादना 
दिनिधरोक॑ वंशादिकं उपस्तभाति तइत्‌। यद्दा creep उकथलक्षणेन 
फलादिवाहकेन San सहु द्युलोकसुपस्तभायत्‌ । xe सौत्रो aa: लकि 
छन्दसि शायजपोति व्यत्ययेनेकापि शायजादेशः ।...... किमिव, उपमित्र रोधः 
डप समोपे मोयते इत्यपमित्‌ sea कूलमिव । ' 


The contrast is glaring. In the latter case there is only 
one grammatical note and that too comes in the body of the 
exegetical notes. "The conclusion that two different persons 
wrote the two different parts becomes irresistible. 

Where the two parts of the commentary are separate, the 
question of separate authorship will arise only when there are 
discrepancies between the two explanations (the exegeticaland 
grammatical) of a word. The following are the most typical 
examples of such discrepancies; and they are by no means 
exhaustive. 

(1) In I, 25, 3 vigimaht is explained in the exegetical part 
by visesena badhnimah, but in the grammatical explanation 
we find simahi, givu tantusantane offered first and as an after- 
thought yad và ‘giñ bandhane’ ilyetasmaát, A man who some 
four lines above explained sipmahi by (badhnimah) we bind, is 
certainly not expected to derive the form from giv (to sew) 
in the first instance. 

(2) In I, 25, 9 vartanim in the exegetical portion means 
mürgam; but the grammatical annotator is wiser and says 
(while partly agreeing with the exegete) vartate "'neneti 
vartanim stotram. He has no idea that it has been taken to 
mean margam just above. Will one still believe that both are 
one, and that a man is capable of contradicting himself thus 
within a couple of lines? These are typical cases and ought 
to suffice to show that different persons were responsible for 
the two parts and not one. 











* IV, 5, 2. 
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(3) In I, 32, 2 raksanàh is explained by pravahanagilah 
nadih; but the grammatical explanation is from vaksa rose. 
The exegete, who has the whole verse and the context in his 
mind, gives one explanation, while the grammarian , Who has no 
such care to weigh upon his mind, explains it in accordance 
with his own sweet will. 

(4) In III, 12, 9 paribAusatha is explained in two ways, 
(i) alankrtau bhavatah, and (ii) $atrün paribhavatah; i.e. 
from the roots bus and bhi. The grammarian has no idea 
of the latter derivation, for he sim ply remarks bhugatha, bhusa 
bhusane nighatah. 

(5) In III, 37, 1 príanüsühyaya is rightly explained as 
parakiyasendbhibhavaya in the exegetical part; but in the 
grammatical notes we have sah margane. There is a world 
of difference between abhibhava and marsana 

(7) In 111, 13, 5 dhitibhih has an alternative ex planation : 
stulilaksanabhir | vagbhih or etad uddesena kriyamanaih 
karmabhih,—in the first case the derivative being from dhi, 
in the second from dha. But the grammatical derivation is 
from chef pane, an entirely different root with a different 
meaning ! 

To sum up :— 

(a) the commentary of Sayana was not the work of one 
man, although that is the traditional belief; | 

(b) several seholars collaborated in it ; 

(c) the agfaka, or perhaps half of it, was the unit of 
division, each scholar undertaking to comment upon one or 
more such units; 

(d) the grammatical and purely exegetical parts, when 
they were not mixed up together, were done by different 


persons ; 
(e) these facts are responsible for the imperfections and 


contradictions in S&yana’s commentary. 





MALABARKRI'S POETRY,.* 


BY 


IRACH J. S. TARAPOREWALA, B.A., PH.D., BAR.-AT-LAW, 

Professor of Comparative Philo logy in the 
University of Calcutta, 

धन घन गरबो गुजरात मातुश्रो मारी रे! 

face! बदनकमल रळियात, me बलिहारी रे 

घणे वरसे देखो साक्षात्‌, भेट थइ तारी रे,-- 

नडी अडचण दश ने सात, घारो अणघारी रे 

पण एके दिवस, मारी मात ! न तुजने विस्तारी रे; 

गाळी नांखी आ झुरती जात, विरह संमारी रे. 

जोग थयो हवां, नहि भ्रांत, मातुश्री प्यारी रे, 

Waal नेत्र नेत्र संगाथ, आंख बन्ने ठारों रे. 

अप्यो पुष्प नमीने, GUA | अल्प डपकारी रे । 

पुत्रमावथकी BE मात्र, आरती उतारी रे.' 


The heart of every Gujarati thrills in response to these 
noble lines. In these Malabari has shown the main 








* Tam deeply indebted to Mr. P. B. Malabari, tho poot’s eldest son, for hia help in this 
essay and also for permission to quote from his father's poetica] works, The English ronder- 
ings given in the footnotes aro not translations but merely free paraphrasing. The beauty 


of the original cannot be reproduced.—1. J. S. T. 
! Hail, hail, glorious Gujarat! Hail, O Mother mine! I see thy beautiful lotus 


face and 1 sing thy praises, 

After long years, | havo mot thee again, seeing thee face to face, thongh many 
were the obstacles in the way, both expected and unexpected. 

But, Mother mine, I had not forgotten thee even for a day; this weary body of mine 


haa wasted away remembering the separation from theo. 
Now there has come reunion with thee (no delnsion thin), beloved Mother mino; 


mine eyos have met thine and both my eyes have boon satisfied. 
With salutations I offer thee flowers, © worthy one!—a small offering; I have 


only performed the drfi on thee with all the devotion of a «on. 
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inspiration of his life— a passionate and deep love for the land 
of his birth. No poet of Gujarati has sung of his land in 
more passionate words or with deeper feeling. For Malabari 
above all was a son of Gujarat and devoted to the service of 
his Motherland. Though he belonged to a race, who in his 
days (and even till recently) regarded themselves as different 
from the rest of the Indians, still he never regarded himself 
other than as an Indian; and even his language is not the 
"Parsi-Gujarati ", but the purest type of the standard 
language of Gujarat. In faet Malabari was the first Parsi 
writer * to definitely take up the so-called “ Hindu-dialect "' 
to express his deepest emotions. He has acquired such a 
facility in the use of this language that when he tries to 
write in the *''Parsi-dialect", he is not always successful: 
for Sanskrit words, which Parsis would call ** Hindu-words ”, 
creep in. By using the standard dialect of Gujarat he led 
the way for a number of Parsi writers and his greatest service 
in the field of letters has been the drawing together of the 
Parsi and Hindu races in the service of their common mother- 
tongue. His writings are not numerous—his life was too 
much occupied with his work of social service and other 
activities—and we must admit that he has not received his 
due from the Gujarati people; at any rate he is chiefly 
remembered for his social and other activities rather than 
for his literary work. Two reasons may have contributed 
to this neglect. In the first place, being the first Parsi to 
write in the Sanskrit style, his Hindu contemporaries, on the 
one hand, were not inclined to take him seriously, while 
on the other hand, to most of the Parsis his writings, even 
to-day, are, as it were, in a foreign tongue. The second reason 
for the neglect is undoubtedly the fact that his political creed 
was not advanced enough for the young men of his days, and 
of course to-day most would regard him as hopelessly 


* In the 19th contury. 
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" oldfashioned ", Yet it was he who was accused of “ sedition ™ 
by the Director of Public Instruction in Bombay for his tivo 
Poems ग्रुजरातनु' भावो गौरव and आप मरे बिन स्वर्ग न जाय. * It is 
unjust to run down a great writer for the reason that he 
devoted all his energies to the cause of social reform rather 
than to that of the Indian National Congress. Malabari had 
his limitations, but to deny his literary merit or to doubt the 
sincerity of his patriotic fervour is less than justice. I 
well remember him in his home at Bandra and I used 
half to fear and half to shrink from that short, strange-looking 
personage. He was very silent and very rarely did he 
open his heart to any one except to his intimate friends. 
I personally venture to doubt if any friend of his, except 
perhaps Mr. Dayaram Gidumal, knew his inmost thoughts 
and aspirations. It was his silence before the world that 
caused many misunderstandings regarding him, but he 
was too deeply engrossed with his work to care for what 
people thought or said of him. He has occasionally put 
down his inmost feelings in some of his poems and they 
are most valuable in helping us to form a true estimate of 
the man. He was a true follower of Zoroaster in that he 
spent his life in working for others heedless of the opinion of 
the world and heedless of what his own reward might be. 
Malabari has written most of his poems in the standard 
dialect, and fewin the Parsi-dialect and also a few in Hindi. 
The latter two varieties show a distinct sense of labour. 
His language in these is palpably not spontaneous, though 
two at least of his finest poems are composed in these dialects. 
His best work, however, is in the dialect popularly called by his 
co-religionists “ Hindu-Gujarati ". When we remember how 
scanty was the education he received and under what 


* The Future Greatness of Gujarat and Self-help (lit, We cannot goto Heaven snmlrss we 
die owrtelves), seo ७180 further on, 

* Of the Bombay Civil Service, now retired, and still living at Bandra, The best 
acconnt of Malabari's life is from hin pen, 
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difficulties, * our wonder is all the greater at the purity of tlie 
language he uses. He wasa born poet and thinker, not a 
mere rhymster. Of course the language he uses gets more 
polished with practice, but from the beginning one can clearly 
mark out the poet. 

For convenience we may divide his poems into various 


classes according to their subject matter. They all reveal 


to us a great and essentially good soul, working silently at 
his appointed task, never caring for the opinions of others, 
but at the same time an extremely shrewd observer of human 
nature who could penetrate all outward hypocrisy and sham. 
As an observer of Nature, too, he is precise and accurate, as 
many of his metaphors show; but what most appealed to him 
was humanity, and though he penetrated beneath, and 


understood at their true worth, all outward shows, he still 


had a warm heart for his fellow-men. 
Poems purely descriptive of natural scenes are few, 


but throughout his life he had the keenest appreciation for 


the grand and beautiful in nature. He was a lover of the sea 
all his life, and his home at Bandra was within sight of the 
western ocean. The fresh clouds of the monsoon rolling up 
across the tumbling waves have assuredly inspired the 
सागरस्तुति in his Witi-vinod : 

सागर, तारी शो बलिहारी ? अपरंपार सुमार कयो 7 

शक्ति न्यारी, चित्त चितारि, पूणे विचारी, छक्क थयो, 

भरती ओटोनो नहि डोरो, साची तकं सदाय रह्यो, 

बळमां मोटो. पळमां छोरो बनी परपोटो गुप्त गयो. 

. + v * 


मेघतत्व बळी वेग कापतां ठेठ चढी आकाश मळे, 
हेतवडे सौ क्षेत्र खेतोनां नेत्र नकी खीलो निकळे" X 


* Sardar Jogendra Singh, B, M. Malabari, Chaps. 1-11. 
* O Ocean, how great thy splendour! How limitless thy wide expanse ! Picturing 
withio my mind thy grandeur and meditating thereon | have been struck dumb with 


awe. 
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* The following description of a storm at sea from JPilson- 
raha is vigorous, but the language is distinctly earlier and 
consequently not nearly so polished as in the later writings. 


पबन छोडी कुछ घजा, गजावे तुफान मारो, 
सागर पाडे ata देखी वायुनी सबारी, 

मो नां नासानास करे त्यां बाराफरतो, | 
नीचे मच्छ रामराय, उपर saat धरती. 

sai वायुनु जोर पाणी श॑ करे बिचारां ? 
नचाव्यां नाचे नाच फरी फरी गोल कंडाळां. 
झाझ उडी wera सिंघुने हृदय अतीसे, 

घायल थयलो मगर जेम तडकडतो AA. 

वळो कामातुर चन्द्र पाणी पर मोहिनी ie, 
BSS व्याकुळ प्रिया जोश ए केमे aia ? 
मस गंजावर sam, दिसे कण एवो नानो 

जेम गगनविस्तार विषे एक तलनो दाणो. 

कयां ए रज्ञना भार ? पहाड ज्यां पिगळी हाले. 
धन, इंइबर, तुज जोर ! व्हाण तुज सत्ये चाले !' 


Thy ebb and flow is unending, bat thou art ever thy very true self. Now thou art 


great, now thou art «mall, and sometimes thou art hidden in n bubble. 
. . L E BH 


Clouds laden with rain como rapid! y across thee and cover all the sky; under their 
downpouring love the fields of corn spring up verdant before our eyes. 
' The Wind, unfolding nl! his banners, has started & roaring storm; the Ocean shrieks 


as he perceives the onslaught of the wind. 
The waves rush hitherand thither and in whirling eddies, fishes down below aro 


bewildered with tho world tossing up above them. 
Where the wind is strong what could the poor waters do? They dance as the wind 


bide them and churn ronnd in huge whirlpools, 
The ship in tossed up and down heavily upon the bosom of the ocean and looks like a 


wounded sea-monster splashing about. 
And the love-lorn Moon throws his onchantment on the waters, how could he bear 


to seo the tumult raging within the bosom his beloved (Ocean) ? 
The huge big ship looks tiny, liko a small grain of til aot against the surface 


Whore wonld this speck be when mountains crumble and are tossed nbont? Glory 


to thee, O God! and to Thy power! Tho ship sails trusting to Thee alono. 


61 
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The love poems seattered through his works are the 
reflection of the deep and happy love which had crowned 
Malabari's life. In those early days when marriages among 
Parsis were arranged by the eiders without reference to the 
child-couple, Malabari had the good fortune to marry for love. 
The union was a happy one and Malabari was a devoted father 
and husband. The following two gems (both from Filson- 
Viraha) are exquisite specimens of Gujarati love lyrics : 


चांदाने अरज. 
चांदा | रे प्यारीने जोतो Sas, 
faarrat अनुभव तुजने रोज जो; 
संदेशो कांइ कहे तो व्हेलो लावज, 
बहु मुजने आवे छे रुदन मोज जो. 


मारी गति तं कहेजे, चांदा ! प्यारीने, 
AEIR बळे राते गुज अंग जो ; 
दिसे डगमग डोळे gd हारीने, 


प्यार पांख विण टळवळ करू अपंग जो 

हे चांदा । जब आणे तारी चांद्नि, 

चन्द्रमुखी मारीने कहेजे एम जो ; 

कमळकला बिण मुज मन तृष्णा रहे घणी, 
चकोर हुं चांदा विण जीवं केम जो ?* . 





* A petition to the moon, 


O Moon! do thon visit my beloved, for thou dost experience daily the pain of separa- 


tion. If ahe sends a message bring it to me quickly for I am very fond of the luxury 
of tears, 


Tell the beloved,O Moon! of my condition, how all night my body burns in the furnace 
of separation, and during the day my despond ent, heavy heart is tossed about ; bereft of 
the wings of love, I thirst after her, unable to Hy to her. 

“© Moon! when thou dost bring thy moonlight with thee, tell thas to my moon-faced 


one that there is great yearning in my heart for tho beauty of the lotus, I am the Chakor, 
bow can I live without my Moon ? 
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मेघने 


अंधारीमां आवे जब तं Ager ! 

झरमर झरतां तारां निमेळ नेब जो ; 

ते राणे भूलिश मा रे मुजने मळा, 
गति मारी साचबजे, गरुआ मेघ । जो. 


जे वेळा तुं प्रीतमना मिलापथी, 

घरतीनुं उर जळमय थई उमराय जो; 
ते वेळा मुज Be विरद्दतापथी 

बळो बळी निज आसनमां ज समाय जो. 


वर्षो ! हूँ तो पडियो तारे आसरे, 
शीतल संदेशा मुजने संमळाव जो 
aé घोर अंघारू मुज दिलमां खरे. 
हे ata! मुज वियोगविष sacra जो !” 
In another poem in Niti-vined entitled सुखदःखनो साथो 
he says :— 

मातानी ममता अने स्नेह पितानो सार, 
qui पवित्र ज तेथकी छे पत्नीनो प्यार. 
वेमव आजे आवो वळी काले वेराग. 
HIS! प्रबळा थई तहीं झीलशे अडघो माग, 
संसारे शत्रु घणा, समजु सदन प्रधान ; 

* सफळ वास ते स्वामिनो, fua पण धनवान. 


. To the cloud. 

When thou arrivest O Cloud! in the dark night, thy clear streams downpouring 
steadily, at that time do thou not, indeed, O gracious Cloud! forget mo; hare pity on 
my condition. 

What time the heart of this Earth overflows in crystal streams upon meeting thee, 
her best beloved, at that time my heart, burnt up by the fire of separation, shrinks to a 
cinder within my broast. 

O Rain! 1 am como to thee for refuge, bring thou to me refreshing messages; on my 
heart, indeed, doop darkness has desconded ; O gracious one! conjure away the poison of 
eoparation from me. 
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बळ जुलमना अभ्निमां, चढे त्यागथो काट; 
बळ खाधेलो प्रेम ए नव छोड़े मरडाट 
The inconsistencies of love are well pictured in the poem 


mfa करो usare "oa beautiful piece in his Samsarika. Among 
other things he says of the * ocean of love” that: 


उष्ण प्रमसिंधमां बूडतां 
शोत परसेवे न्हाउं,-- प्रेमदा | प्रीति करी Gears" 


And then he says that no matter where he wants to lead 
the beloved, he himself is led by her ; 


प्रात ĝa बिपरीतज एवो 
ताण करी कयां तणाउं ? - प्रेमदा ! प्रीति करो पस्ताडं 
तो पण प्रीति छे प्रबळ मोहिनी 
बश थइ वळी मळकाउं, - प्रेमदा ! प्रोति करी gears” 
The final summing up is the best verse of the whole poem ; 
जीबनश्ची मीठो, Seal मरणथो 
प्रीति शा गुण तुज mè ?_प्रेमदा | प्रीति करो पस्ताडं '' 


The efeanz in Samsa@rika is an address by a woman to 
her shy but ardent lover. The choice of the rhythm and 








ef The companion of joys and sorrows, 
The tenderness of the mother and the affection of the father,—fuller and holier than 
either ia the love of the wife. 
Prosperity may come to-day and adversity to-morrow, but at all times the weak one 
shall prove the stronger and ahal) bear half the burden, 
In this life one meets many foes, but if the ruler of the home is wise, that man's life 
is n muccess; even though poor, he is rich. 
- B . " E 
Even though bornit in the fire of tyranny or corroded by Indifference this knot 
of love loosens not its grip. 
१५ T love—and then I repent. 
(0935 ] plunge in the hot ocean of love, but get bathed in a cold perspiration; O Love- 
bostower! I love—and then I repent, 
15 The ways of love are inscrutable: | try to load, but am myself lod away ; O 
love-bestower ! I love—and then I repent. 
Yet love is a powerful enchantment, even though Iam vanquished utterly, I am 
glad; O Love-bestower! J love—and then I repent. 
‘* More aweet than life, moro bitter than death, O Love! How shall 1 sing about thee? 
O Love-bestower | 1 love—and thon I repent, ~ 


— 
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measure, no less than the language itself, thoroughly har- 
monises with the subject. A few verses may be quoted: 


रस पातां रस dp ले 
रसिकडा ! रस पातां रस पोल, 

रसबसतो शआ बसंत बहार जो, " 
फूलफळादि खीले !--रसिकडा ! रस uri रस पी ले 


आव भ्रमर | गंजरब करतो | 
कंज कंज तु ममी ले !- रसिकडा ! रस पातां रस पी ले. 
रक्षिया लाडसघेली लाडोने 
रोम रोम अहिं रमी ले !--रसिकडा | रस पातां रस पी ले. 


व्हेलो आव, पण जइश न व्हेलो. 
हृदय सदेव बसी ले !--रसिकडा ! रस पातां रस पी ले. 


दे आलिंगन, aye चंबन, 
संद्र अधर अमी ले! रसिकडा ! रख पातां रस पो ले 


ले ले लेतो जा, रसदाता ! 
दूइ एकी, बेकी ले !-रसिकडा ! रस पातां रस पी ले. 


मरबं तो अमी पी मर मधुकर | 
मरी झट फरी जनमी ले ! - रसिकडा ! रस पातां रस पो ले. 


'अनायास आ gama, 
समज, चतुर । समजीले !--रसिकडा ! रस पातांरस पी on 


१७ Give me the wine of love to sip and sip it, too, thyself, Beloved ! give me the wine 
of love to sip and sip it, too, thyself. 

This ia the time for spring to bloom, when love overtiows all nature, when flowers 
and fruits bloom forth, Beloved! give me tho wine of love to sip and sip it, too, thyself. 

" B > * . 

Come unto me, thou buzzing Nee! wander at will from bower to bower. Beloved! give 
me the wine of love to sip and sip it, too, thyself, 

Beloved! thy darling le mod for thee; 


Beloved! give me tho wine of love to sip and sip it, too, thysol., 
" — B " 


seek pleasure in every hair of mine 
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Silent love and hearts broken by separation nre described 
in many poems, some of them full of deep pathos. In one 
place the poet wishes for the gift of forgetting the beloved so 
that his mind may be at rest. The whole philosophy of love is 
put in a few lines in the “ Marriage-blessing " (लग्नाशिष) : 


सुख आशिष वरसाव, प्रभु! तं सुख आशिष वरसाब. 
महोबतना बांधेला जीबडा राखे d पर भाव, 

प्रभु ! ते सुख आशिष वरसाव. 
ए जोडां बच्चे, जगजीवन | झुम संबंध fama 

प्रभु! तुं सुख आशिष वरसाव. 
पति पत्नीना निकट धमै तं बन्नेने दशोव, 

प्रभु! ते सुख आशिष वरसाव 
जे बे é हाथ ज जोडं, प्राण तं प्रभु ! जोडाव 

प्रभु! तं सुख आशिष बरसाब. 
ए महोबतने हूं अहिं नोधं, तं उपर नोंधाव, 
sg! तं सुख आशिष acm." 


Come to me soon, but depart not soon, dwell for evermore in my heart. Beloved! 
give me the wine of love to sip and sip is too, thyself. 

Clasp me within thy dear embrace, give me one &weot kiss ns well, taste tho sweot 
nectar opon my lips. Beloved! give me tho wine of love to sip and sip it, too, thyself. 

Take them, take thom, O Giver-of.Lovo, take all my kisses, take them away; for 


every once thou touchest m» lips, twice on thy lips I fain would dwell, Beloved! give me 


the wine of love to sip and sip it, too, thyself. 
t ® = = = 


If thou must die, O Boo! first taste the nectar sweet and then depart. And after 
thou hast passed away, basten and come to mo again. Beloved! give me the wine of love 
to sip and sip it, too, thyself. | 

O Clever one! this Crown of Life thou canst ensily understand : understand it thon, 
Beloved ! give me the wine of love to sip and sip it, too, thyself, 

१७ Marringo Bleasing. 

Shower down happiness and blessings; O Lord! shower down happiness and blosaings. 

May the two sonls united in love be devoted unto Thee, O Lord! shower down 


happiness and blessings. 
Between this couple, 0 Lord of the Universe! maintain ever this holy bond; O Lord! 


shower down happiness and blessings, 
Teach them both the mutual duties of husband and wife; O Lord | shower down 


happiness and blessings. 
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Quite in accord with this high conception of wedded life 
is his idea of childhood. The child to him is God manifest in 
human body, for he sees in every child the Child-Krishna, the 
Enchanter (मोहुन) of all hearts: 

शिश ! आशिष मम ले ज्यां हो त्यां, गाउ' कोतिं मोहननो ।” 

One of the finest of Malabari’s poems is the Lullaby 
('हालरड') contained in his Wilson-Viraha. Some of its verses 
may be quoted, and quite appropriately it is to be sung to the 
measure of the well-known Gujarati songz—mrar जशोदा भलावे 
qa uri." 

झले झलोने रूपाला मारा लाडिला 

जाया जनमथी जय जय जनुनी अंग; 

शुभ ओच्छवनी बरणबं शं हूं लीला ? 

जायो बेठो ज्यारे हसतो जनक Gen” 
^ r e 

हवे डहापणनी बनावं रूडी घंटडी, 

व्हालो बगाडी करे रे रणरणकार; 

सुणी जीवडो ठरे माताकेरो बे घडो 

जेम मालो सुणी भ्रमरगंजार 








आंखे काजळ लगाड़ं रे विवेकनं 
नजर लगाडे नव जगन्मोह डाकेण; 
पाप जञाळमां फसे नव पुत्र जगमणी 
Ha मंजन करू तुज निमेळ नेन. 
e " EI 


| join merely their hands, do Thou, O Lord ! join their souls as well; O Lord! shower 
down happiness and blessings. 

I register their love down below, do Thou register it above; O Lord!’ ahower down 
happiness and blesaings. 

१३ ( child ! wherever thou art my bleaainga go with thee; I sing the praises of the 
Enchanter. (From अचपणनो fagri in the Saguárikà). 

is Mother Jaéoda rocks her Baby (Krishnn) in the cradle. 
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निद्रा खोळं gà सोपं मारा धोरीने, 

पछी खोलोने हं. प्र मुभक्तिद्वार; 

माने पाड प्रभु तारा कर जोडीने, 

हुं सोवासणना फळ्या छे अवतार UU 

The proverb says “ still waters run deep", and so also did 

Malabari's friendships. He never was outwardly gushing or 
demonstrative, but when he chose a friend he clung to him 
through good and ill. And the dearest to him of all was 
Mr. Dayaram Gidumal. Mr. Dayaram has enshrined the 
memory of Malabari in his admirable life of the poet, and 
Malabari has in noble words given usa glimpse of what he 
felt for that comrade of his heart. Of all his poems perhaps 
this is the most truly autobiographical, we hear the heart of 
the poet beating in every line of sga मित्रभाव in the Samsarika. 

केम अने क्यारे ASA मन तारू मारी साथ 0 

fee साथे दिल Weed, हाथ मळयो ह्वाथशं 2 

बेना एक क्यारे अने केम बन्या नेक मित्र ? 

तारा समावा प्डेलां मारामां ana तं ? 

कोणथी कथाय एवी देवी एकता स्वमाव ? 

बेना एक थया प्हेळां एकना बे थात शां ? 


. 


= Lullaby. 

Rock in thy cradle, my pretty little darling; from hia birth my little one has beon 
the greatest pleasure of mother's heart. How can I describe the thrill of holy pleasure 
I feel, when they my darling seated on bis father's lap smiles ? 

. B > ` - 

L will get for him n little bell of wisdom and my darling will ring it—tinkle, tinklo 

hearing which mother's heart will be full of joy, just ns the gardoner rejoiceth at the 


buzzing of bees. 
. 
To his eyes I will apply the black powder of modesty, so that the witch of earthly 


attractions may not cast her eril eye upon him ; in order that my son may not be caught in 
the net of worldly sin, I will prepare a powder, and chanting n spell over it, will apply it 


to his clear eyes. 
. 


| > > = 
Now I will hand over my precious to sleep, and then opening wide the doors of devotion 
in my heart, 1 will with hands joined pour ont thanks to the Lord, for fulfilling the 


yearnings of à happy wife. 
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हा, कशं अशक्य नथी, सवेशक्तिमान ! तने 
एकना बे करी बतलावे, जगतात ! तं 


एक धर्म, एक कमे, एक अधिकार बेने, 
एक किरतार, तारनार एक जोडं छं ; 

एक ज संसार, एक आचारबिचार बेने 
एक अहंकार--तारामां हं मारो खोउं छं ; 
आवेश, उद्देशा एक, विशेष कह! शं बीजं ? 
ऐक्य-अवलेकनमां चित्त चट्ट ur = ; 
उमंग तरंगे उच्छळाइ, हूं समुद्र आंहिं. 

शांत gaga तुं शशी उपर ure छं. 


शो ए मित्रता ज ? जेमां जोई न जुदाइ कांडे. 
afs ज मलाई, भाई | तारीथी तणाउं छुं ; 
त्राहि त्राहि जगत तबाईथी पोकारतो €. 
आवी तारी शीतल छायातळे भराउं छ ; 
शांति शिखवी d निवृत्तिये मन शुद्ध करे ; 

ए तारा अपार उपकार नित्य गाउं छं ; 
मित्र चरित्र चित्र अल्प आ चितारि अत्र, 
एकत्र dma तं बनी पबित्र ow 


शा हुं तारा हृदयविस्तारना विचार करु 7 
केम avd वीरा | गांभिये मुखारबिन्दनं ? 
केम अने क्यारे तारे मारे प्रीतिपासो ei, 
हूँ शुजेर गंजकार, तँ कमळ feud? 

qa मित्रता ए, am भाईथी सवाई एबी ; 
दयाराम मांदि eb दयामध्यबिन्दु हूं ; 

ना, ना. ए अटाईथो सुगाई कां भराई जाय ? 
auai शम्यो ह तो, ते पोते पण हूं ज छं !” 


"m Wonderful Friendship. 


When and how were thy mind and mine linked together, thy heart and mine, thy hand 


When nnd how did we two become one, O good friend? Couldst thou have 


G2 


and mine * 
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A great social reformer, who had spent himself all his life 
in the service of his sisters in India, might have been expect- 
ed to write a lot of verse on the subject nearest his heart. 
But the poems on this subject are comparatively few in 
number and some are doubtless in imitation of the greatest 
Gujarati writer on the subject—Narmadasankar. Though 
Malabari’s heart was open to others’ grief and though he 
always wept with others in distress, still the woes of the 
child-widow could not possibly have come home to him as they 
did to Narmadasankar; and this emotional difference is 
clearly marked between the two poets. There is certainly 
deep pathos and true sympathy in Malabari, but we must 
admit the superiority of the Hindu poet in this particular. The 
most pathetic of these poems is एक पापो fawarat अरज from 
Niti-vinod : 


been first absorbed in me before I become absorbed in thee? Who could describe such 
natural union of tempers ? Before we two were made one, was it not that one had beon split 
into two ? Ah, nothing is impossible to Thee, 0 Almighty, for Thou canst make two ont 
of one, O Heavenly Father ' 

I see bnt one duty, one action, one aim for us both; one God and one Saviour 
one life and one mode of living and thinking for us both; and one individuality— 
thine, in which I have lost myself; one inspiration nnd one ideal; what moro can I say? 
I get my mind entirely filled with thinking on our oneness, and like tho ocean I toss 
up my waves of yearning towarda my moon—thy serene face 

O wonderous friesdship! in which there never was any disparity, | am attracted, O 
my brother, by thy extreme goodness, When | am wearied completely by the worries of the 
world, T come nnd take shelter ander thy ecoliag shade. Thon coat teach me to be calm 
and doat set my mind purified upon the highest paths. Such endless obligations of thine 
shall Lever sing aloud, 1 put down hero this poor picture of my friend's virtues, and 
being united to thee I feel myself aanotified. 

How shall I guage the depths of thy heart? How shall I describe the serenity of 
thy lotus face P How and when did that Gambler, Love, bring us together—1 a bee 
of Gujarat and tbou a lotus of Sindh? Praised bo such friendship, exceeding by far even 
brotherly love, I see in Dnyürdm the very centre of dayā (love), Nay, but why dost thou, 
disdaining such Hattering words hide thyself * | have been so entirely absorbed in thee 
that thou art my very self! 

११ As can be seen by comparing Narmadiéankar’, अस्थिर दिन sa) आखर किम न लाब्यों 
and Malabar" बिधवानों उद्धार. Narmedd@éankar has recorded how copiously his tears 


flowed while he wrote his famone poem, 
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दूर करने प्रमु ! दष्ट पापने नकंकंडथों नाथ उगार, 
खरो तं आधार ; SE कया बापने ? 
a t * * 

न्याय तारो नियमित giad, सजा पाप प्रमाणमां थाय, 
ed हारी खाय; कहं कया बाफने 7 

तोपण करुणातणा भया सागरो, दयादाननो दोपक दातार, 
गरीब पाळनार ; SE कया बापने ? 


क ~ =. * 

सोळ वरसे रंडापान दुःख OI, खनीओए 'अपाव्यो qur, 
खंच बी सुखभाग CE कया बापने ? 

स्वामी सरखानं सुख सुकई जई; कादव माटी मळयां छे अथाग, 
aa बहु डाघ ; कह कया बापने ? 

वेच्यं जोबन रही वश कामने, नहो जाण्यूं जवं दरबार, 

बोळय़ो अवतार ; BE कया बापने ? 

दुःख हृदयने FA में ब्हेरामने; मांगी लीधं, अहो तारनार ! 
करो अंगीकार ; कहं कया बापने 2 


The greater portion of Malabari’s poetry may be classified 
as “ moral and didactic ". A very sharp satire runs through 





es The ery of the fallen widow. 
Remove, O God, this black stain; save me, O Lord, from the pit of hell; Thou art 
my only support: to which other Pather may I complain * 
.* * = - s 


Thy Law is just und straight; Thy panishment is proportionate to the fault; still 


my heart misgives mo; to which other Father may I complain ? 


But Thou haat filled oceans with Thy compassion Thou art the glorious Bestower 


of pity and charity, Thou art the Father of the humble : to which other Father may I 


complain * ` ] i : > 
At tho age of sixteen they plunged mo in the misery of widowhood and they heartleasly 
enforced on me renunciation of al! pleasure, they took away from me all enjoyments: to 
which other Father may 1 complain * 
The waters of my wedded happiness have dried up and nothing but deep, deep mud 
remains, it has stained moe all over: to which other Father may I complain * 
Yielding to passion I sold my womanhood; I knew not E would have to undergo the 


Judgment, I ruined utterly my whole life: to which other Father may I complain ? 
1 have opened my afflieted heart to Behram ( Malabari), and I pray earnestly, O my 


Saviour, take me once again into Thy Merey : to which other Fathor may I complain ? 
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them all. He lays open the sores of public and social lite 
iu words that deal straight and hard-hitting blows at the evils 
described. This straight talk is possibly one of the causes why 
he never became really popular among those whose follies he 
thus mercilessly exposed. He was always impatient of the 
“little tyrants" invested with short-lived authority. Thus, 
he says of the petty police official of the village: 


सत्ता तारी बळो सिपाईंडा । सत्ता तारो बळो. 


" 
प्रामशांति प्हेळे संहारे, सुखमां पेसी सळो 
qui रंक घसडे चोकोए, मांगो लांच नव मळो.* 

Upon the flattering waza (Courtier), too, his lash is well 
and truly laid, he calls him पेटे चालतो कोडो q^ पापो पेट पापथो 
भरें * and he ends up by saying that he would ultimately be 
smothered in his own filth and poison—sw«a आववे तु पापो पण 
विष पोताने at.” 

The गोसांडडा (the seeming Saint) and the anat भगत (the 
Saintly Crane”), of which humanity has so many specimens, 
also get a few choice words from the poet. The former he con- 
signs straight away to hell, for he says, गोंखांडडा ! नरके तारो वास.” 
The latter is celebrated in a long poem, which deserves quoting. 


भजी ले, बगला भगत ! पात्र तुज मजी ळे, बगला मगत | 
श्वेत बस्त्र घाली, बनी साधु, बेसे तं केवो स्वगत | 
पात्र तुज मजी ले, बगला मगत | 


११ May thy authority perish, O Officerling may thy authority perish, 
- B . L . 
You are the first to destroy the peace of the village, eating through itë contentment 
like a canker; and then you drag the poor people to the court, if you do not get the bribe 
you demand 
** Thou art s wicked worm creeping on thy belly, filling it with thine own wicked 


nesa. 
२१ When the time comes, O wicked one, thou, too, «balt be swallowed up by thine own 


alimu. 
** The crane stands apparently in meditation, but no fsh capes him; hence be is 


the type of the bypocrite. 
z: O seeming Baint! thy dwelling is in bell, 
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संत साधुना साया हेठे Sz गामनी इजत; 
पात्र लुज मजी ल, बगला मगत | 
परमहंसशंं मोन धरे तं ! Gat गांजो maa; 
पात्र तुज अजी ळे, बगला मगत ! 
शद्धी अवतां डहापण डहोले, पण नहि बोले मफत; 
७ पात्र तुज मजो ले, बगला भगत । 
: E A 
दूधमल बाळक जेवे Fels, गटगट गळतो रगत; 
पात्र तुज अजो लू, बगला भगत ! 
परमार्थ नं प्हेरण प्हेरोने, समस्त ठगतो जगत: 
पात्र तुज भजी ले, बगला भगत | 
मातपिता स्प्रोबाळक वेची, करवा निकळे तोरथ; 
पात्र तुज मजी ले, ane अगत !* 
But, the poet humorously remarks in the end, 
पण, बगला | भूला rera, त्दारी gar कंइ अगत; 
पात्र तुज भजो ले, बगला मगत | 
मार्ट qd बगला ! बलिहारी, त्हारो ए saz वखत; 
पात्र तुज मजी ले, बगला मगत | 


** Play thy part, O Saintly Crane! play well thy part, O Saintly Crane ' 

Dressed in white, with a pious face, how self-satisfied dost thou sit! Play well thy 
part, O Saintly Crane ! 

Under the robes of the saint and the zage thou dost filch the honour of every one. 
Play well thy part, O Saintly Crane ' 

Thon sittest silent (in meditation) like the holiest sage bot not till thou art 
intoxicated with gina! Play woll thy part, O Saintly Crane ! 

And when thy senses return, thou dost pretend to expound wisdom, but never cost 
thou speak without payment. Play thy pert well, O Saintly Crane 

` 

With a face like that of a suckling infant, thou quaffest deep draughts of blocd! Play 
well thy part, O Saintly Crane’ 

Putting on the robe of philanthropy, thou deceivest the whole world. Play well 
thy part, O Saintly Crane ! 

After selling thy father and mother, thy wife and children, thou poest forth on s 
pilgrimage. Pisay well thy part, O Saintly Crane’ 

** Bot, O Crane, thon must need« be of some use to simple fools. Play well thy 


part, O Saintly Crane 
Therefore, O Crane, | sing thy greatness, But even thy time (of ree koning) shali 


come. Play well thy part, O Saintly Crane! 
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Malabari's political views have not met with the approval 
of the modern Indian patriot. The reason is not far to seek. 
He is certainly not one who could be called “an extremist", 
in the sense the word bears at the present time. Perhaps 
he would not have been called even “a moderate". Politics 
had, in fact, no attraction for him as apart from his life's 
work of social reform. He was a firm believer in “ England's 
mission in India". ‘That would naturally be expeeted of him, 
for the greatest friends of his younger years,—the years of his 
early struggles against poverty— were two Englishmen, the 
Rev. Mr. Dixon of Surat and the large-hearted Dr. Wilson 
of Bombay. No man who has come into contact with a true 
Englishman can ever doubt that in very truth England and 
India have each message for the other and that their coming 
together is really the work of a Divine Providence. Malabari 
clearly saw one aspect of this mission, that of England to 
India. That he did not see the other side was due more to 
the education and the training of his times. How many of 
our older politicians have clearly voiced the mission of India 
to the world in general and to England in particular? But 
whether expressed in words or not, the feeling has always 
been with him that India must realise the full measure of her 
growth and of her true mission in the world. This seeming 
neglect of the other side has been Malabari's sin in the eyes 
of our modern young India. One need not agree with sucha 
poem as आपणा aste आपणाथो मोटा?” 1 myself donot. But 
that need not make us say that we have nothing whatever 
to learn from the West. Andin justice to the poet we must 
admit that though he held up the greatness of England before 
our eyes as something greatly to be desired (as in विलायतनां 
मचत्वनां कारणो ?), still he explicitly states elsewhere (पारको saat 
जोड Dart vast नहि areal”) that we should be careful not to 


30 Were our ancestors greater than ourselves * 
१॥ The causes of England's greatness. 
** Do not demolish your own hut, on seeing your neighbour's palace, 
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lose what we have got already in trying to imitate the 
West too slavishly, and that we should not take up the vices 
of the West in the process of changing. 


देशी नरना? | खरो सुधारो स्वीकारो समुदाय ast 
सौ अंग्रेजोना ढंग घरो तो भंग थशे आशा n 
पासेनो पेली जोई इवेलो. निज झंपडी तोडो तळपे 
घरबार विनाना भार भु मिपर दोढचतुरमां नाम खपे 


* . . * 


माटे देशोओ ! नकल करो ना सघळामां को एक प्रजा, 
सोना गुणदोषो जोई तपासों, संघरवामां सरळ मझा. 


देखा देखीना धरो दाखला, सारासार बिचारीने 

दुगंण संहारो, रहो सुधारे, सद्गुण सवे स्वोकारीने, 
जो बांदर पेरे टेब बोजानी, टेक विना तत्पर urit, 
ब्हेराम कहेछे गर्थ गुमावी मोत बिना रखडो मरशो * 


As in all other matters he had a horror of mere lip-service. 
A true Zoroastrian, he tried to follow the main precept of his 
religion that action is the best for men. Mere words, unless 
translated into action, were utterly distasteful to Malabari's 
nature; he himself did not speak much, in fact ne hardly 
spoke at all, but he worked hard all his life. And he never 
spared the lip-reformer, the person who turned back upon 


'7 0 my countrymen and countrywomen ! Adopt true reform and work in unison for 
it, But if yon will imitate all the ways of the English you shall surely be disappointed. 
If on seving the palace of your neighbour you feel anxious to demolish your little hnt, you 
would but wander about homeless on earth and yon would be regarded only ns clover 


foola. 
- - L = * 


Therefore, my countrymen! do not imitate any one nntion in everything; for it 
is true wisdom to examine carefully the good and the bad in each, and then to adopt 
the good, 

Scratinise carefully the examples of blind imitation and weigh carefully the advantages 
and the disadvantages as well; drop the evil and continue in your progress by accepting 
all the good points. If you meroly imitate, monker-like, the customs of othera withoat 
considering your self-respect, then, says Behram, you will lose your fortune and will be 


wiped off before your time, 


* 
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his preached word, when the time came to put his words 
into practice. He says in the strongest language he can 
eommand : 


aed पाळो रे देशियो! aka बोला न मिथ्या बोल 
थंक्युं चाटो वां द्विवेषियो ? पाळो आप्यो पबित्र ज्ञ कोल: 
आषण cer रे मनभावतां, लांबा हाथ ने «ifa डोक, 
अवसर कामनो रे आवतां कायर न्हासो मुकी पोक 
^ . ® * ® 

सुधारो समस्त रे कयां थशे ? आगळ sana नहि होय, 
सेन्य आखं शां रे रणे धसे ? बीरजन धसे न पहेलो कोय * 

His ideal for work he sums up in the last two lines cf the 
same poem : 


स्वघमंने अर्पो रे प्राण सहु, एक बे दशनो शी बिसात, 
सता थइ मरवे रे मान बहु, मनुष्यना देब बनो साक्षात. * 





And elsewhere in giving advice to his countrymen he 
says in unmistakable terms: 
अतलंग गहीने मतलब आप न काढता 
एमां ते शा मायी मोटा बाघ जो ? 
शारबीर ते जे हाम खरो देखाडता, 
gemi पण दुःस्वमां शोधी भाग जो. 








** O my countrymen! keep your word, and if you cannot do wo, much rather keep 
silent. © ye double-dealers, why do you retract your own words? (Lit, why do you lick 
up your own wpittle*) Keep your plighted troth, which in sacred. You bray out long 
sermons, with abondant gesture and head-wagging; bat when the time comes for 
putting your words into practice, you ran away like cowards, 

- B» B = e 
How could there be complete reform if the loader is not the foremost? How could an 
army rush to battle if the captain does not go nt its bead r 
'5 Consocrate your whole lives, all of you, to your own dharma (duty); what do one 
oF two or ten lives matter’ There ia great honour in dying for à great cause; for thos 
you become veritable gods a mong men, 


4 apen S — 
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“gat uuu" कहां सुधारो नहि थशे, 
qud" कहेतां Sai सुंघरो आप जो; 
बालकाठ ते सुधारा विण तो बही जशे, 
जो नहि सुधरो Sai पोते बाप जो» 


For his times and under the circumstances of his early 
training he has shown remarkable freedom of political 
thought. His critics among the younger generation would 
be doing but bare justice to his memory if they only 
remember these two points. The modern “extremist ” would 
certainly not like his politics, but there have been few indeed 
who have spoken out with greater courage the truth regard- 
ing India's hopes. Let us also not forget the date when 
he published in his Samsaárika the two remarkable poems गुजरात 
नु भावो गौरव and आप मरे faa स्वर्ग न जाय, for it is the date that 
makes these poems all the more remarkable. Indeed, Mr. Giles, 
the Director of Public Instruction in Bombay, in a report on 
these poems said that Malabari was “seditious "."  Malabari 
had the courage to fizht out his own battle to the finish and 
came off victorious and with his reputation unsullied. His 
language was plain and honest, and he had preached pure 
patriotism; and if that were “seditious”’, there would be no 
shfety for any public worker in India. These poems show 
_ the poet to have been a true prophet and a very clear-sighted 
person. In the former poem he bezins by lamenting the 


state of his land : 
सुण गरत्रो गुजरात ! बात SE कहं हं कानमां ; 
समजु छे d सुजात, समजशे सहज सानमां 
* * = 


|^ It is nothing very remarkable (lit, you have not slain any big tiger») that you 
remain aloof and do not serve your own enda. A true man is he who shows true spirit 
and takes his share of the pain नळ well ns of the pleasure, 

There will not be any reform by merely shouting, “reform, reform 
"reform ", you should reform yourselves, The time for reforming the younger genoration 
shall pass away, unless the fathers reform themaclves first. 

"" The reásona for Mr. Giles’ strange report were tho Tilak trial ant the Diamond 
Jubilee troubles in Poona at that time (1507 ). 


03 


"s before you say, 
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छयासोलाख निज प्रज्ञा, हातां dur रंडाणी 
आयेपुत्री अनुपमा ! हिन्दसुन्दरी faoi. 


न मळे शोये उमंग, आये आभिमान शं करे ? 
द्रादास बण पडी, पराधीन प्रजा पशु रे; 
चण सेका वही गया, बश पडी रही बीजाने, 
जता आवता सब यबननी आण तुं मने. 
हाय ! कम Stara quu ए (स्थातिमां ? 
माडी ! उठ कर जोड, क्षमा मागो ले ब्हेली, 
कतेव्ये पड व्दार, हिन्दमां abit प्हेली.* 
Then rings out his clarion-call to his Motherland : 
रजपंतव'र॒ जगाड, राञ्यकता कर साचा , 
mur विद्वान, ज्ञान जिज्ञासू जाला; 
देश देश वगडाब शंख तुज स्वाधीनतानो , 
बघे एकता aaa, पराजय करो मिन्नतानो .. 
faz दांडी परमाथे स्वाथे संद्दारो, aret! 
gR पत्र परिवार, परस्पर ध्रोते घाडी; 
eat पनोतों gai, अस्त आवे छे सारा, 
तत्पर था शुतरात ! हक्क भोगबवा तारा * 
** Listen, O noble Gujarat, | will whisper something into thine oar, ‘Thou art sensible 
aed weil born, and thou shalt uoderstand the matter in one word. : 


क L 
Thou art widowed and childless, eren with thy people aambering eighty-six lakhs, 
O daughter of the Aryas! anequalled among the beantice of Hind 














M there ie no valour and no enterprise, what shall Aryan pride then avail? Thy 
people are living lite tame ostile is dependence on the foreigmer, without thoaght of 
their country, Three centuries have passed and thos hast remained a slave to the 
foreigner, thon hast aceepted the masiery of every barbarian (yovens) that has come along. 

Alas | how cnet thee live in this state of dependence हे. Life itself would depart, 
Oppressed ly this state of slavery. O Mother! arise, fold thy hands and quickly ask for 
forgiveness; come forth in action, the first in all Hind. 

“Awaken the Hojpot heroes, make thy Princes true to themselves; make thy 
४७8४०७७. youth learned and seeking after true wisdom. In every land cause the 
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At the end the poet regrets that he would not live to see 
the day when his beloved Gujarat would be a land of the free 
and of a great people. He writes here words of passionate 
love for his land, equalled by few poets, surpassed by none: 


पूवे जन्मनां पाप नमंदाजरू ” शुद्ध करश , 
waa जन्म शुरबोरथकों ए खोळो मरशे; 
हुं Fai जोबा रहुं नवीन ए जन्मज तारो, 
माता दुःख मुझवणे गाळी नांख्यो जन्मारो . 
दरो ; न मुज मन दुःख, विशेष एड बिषेनं ; 
अपिं ad सो जन्म, uad, मा ! तुज ल्हेणं ; 
सो आपं लइ एक, सहस्त्र आपं हूँ एके , 
गुजेर देश फरी जोउं दीपतो सत्य बिवेके ,* 
The other poem --य्राप मरे faa an a जाय 15 even more 


remarkable, It may have been a prophecy of all the political 
evolution of India even up to the present day. 


ws धुरंघर बन्धु आये | केम थतां नहि इच्छित काये ९ 
Teal केम मरवा निजदेश ? crum के निद्रावेष ? 
ऊठो, जुओ, छे कारण Faia ?-आप मरे बिन स्रो न जाय. 


ऊठो, वीर, Sat ए घर्म, देशोदयनां करवां कमे ; 
करो प्रजा स्वतन्त्र तमाम हाथे हुन्नर, हैडे हाम; 
da देशदारिद्र ear; आप मरे बिन स्वगे न जाय . 


clarion-call of thy independence to bo sounded; bring about unity erorywhere and defeat 
the demon of disanion. 

Cut off solf-seeking, O Mother! and proclaim the ideal of self-mcrifice, may thy eons 
and daoghtere start their lives anow Clow united in bonds of love. Thy evil stars are now 
sotting, and happier days are dawning; got ready, O Gujarat, to enjoy thy birth-right 

** Referring to the Pauránic prophecy that when the Gangs loses her sanctity the 
Narmada shall take hor place sa the holiest stream of Indis. 

* 5 The watere of the Narmadé shall cleanse the sins of thy past aed in a fresh existence 
shall fl) thy lap witha now moe of heroes. Shall [iive to see thie new birth of thine | 
But I have wasted myself away worrying over the griefe of my mothe: 

Let that be; | grieve not abest thie matter, } ३७9७28 give op hundred lives for 
thee, eo great, O Mother, has been the debt | owe then | wrod pice & hundred lives, 
yea, even a thousand, for « single life when 1 could see the land of Guirst Souriehing 
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खिलवो gat ने वेपार, खेती ने बळी खनिज प्रकार ; 
काच, कोलसा, लोखंडकाम, खोदो खाणो ठामेठाम ; 
खनिज हाल कंचन Gara; आप मरे faa स्वगे न जाय 
* a - - 

SINS, शण, सुतळी, कापस, WAN माटीनां दिलखूश ; 
एवो संकडो वस्तु आज, आवे दूरथी आपणे काज; 
आ ते शां कोतुक कहेवाय? आप मरे बिन स्वरी न जाय . 


घर आंगणे वस्तु ए सहु, साहस विण सबडे छे बहु, 
पाणी मूले Tass जाय, यूरोप आदि खंडो aia; 
त्यां तेनां रूपान्तर थाय; आप मरे बिन स्वरी न जाय . 


war sina ने घर संसार, aval चीजो बिविध प्रकार ; 
एमांनी बहु मोटो आग, आवे व्हारथको जल माग ;U 
एक तणा दश बीश अपाय; आप मरे बिन an a जाय . 


बीजा हाथ पर FAC कळा, ए पण परदेशोनी बला; 
ज्ञान, सान ने शिक्षण वळी, विदेशथी आवे निकळी ; 
हिन्द पराधोन मारे हाय ; आप मरे बिन स्वरी न जाय . 


थोडामां «ré राज अमल, बहुभागे तमने afe सफळ; 
cur रुपेया रोज पगार, परदेशी maa मोझार ; 
रूपारेळ आ पेर तणाय ; आप मरे बिन स्वगो न जाय. 


देशतणी आ शी अबदशा ? सोए जाय कई C कसा ; 
पराधीनता निधेनताय, शो dat छे ए बेमांय ९ 
कयां तक दारुण दुःख खमाय ? आप मरे बिन श्वरो न जाय . 
बळी बीजी नुकसानी घणो अटकावा शक्ति आपणी ; 
केळवणीनो करो प्रसार, कदो प्रजाने निकळा बहार; 
आबादीना मार्ग घणाय ! आप मरे बिन स्वरे न जाय. 











** मागञ= मागे. 
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एकनं घन बीजानो श्रम, बे मळी वधवामां न face; 


बे बांधवनों केवो संप? प्रजा मात्रना मनने जाप; 
स्वराज्य तो एमज सोहाय ; आप मरे बिन स्वरीन जाय. C 


art कहं अंग्रेज प्रज्ञा, ए माटे नहि करशे सजा; 
हिन्द प्रजा मळी को पण दिये,” जो पोतानं भगवी लिये ; 
इङ्गलंडने मन अतिसुख थाय ; आप मरे बिन स्वरी न जाय . 


a झुम दिन क्यारे आवशे ? क्यारे सहु संपोला az? 
स्वराज्य बीड झडपे क्यार ? उद्य थाय तो थायज त्यार ; 
बाकी सहु बलखांज मराय ; आप मरे बिन स्वर्ग न जाय . 





गमे एवो छाया पारकी, सुख arm एमां तो नथो; 
अणसमजण के वेबिइवास-एनो एमां रहेशे मास; 
पोतानं सत्वर HH ; आप मरे बिन स्वगे न जाय . 


पण आ सुख asad होय, जाति श्रम बण हसतो रोय ; 
पराई आश सदा निराश, अन्ते निष्फळ ने अविकास ; 
घाय घाय पण त्यांनो त्यांय ; आप मरे बिन स्वगो न जाय . 


विळायते नरबीरो घणा, करे सहाय ATE मणा; 
धन war दाता परगजु, नित्य नाम एना हं अजं; 
पण तेथी मुज तारण थाय ? आप मरे बिन AÑ न जाय . 
उठो आयंजन जागो हवां, ऊभां काये तम हाथज थवां ; 
बनी मरणियां मीडो बाथ, अन्त सुधी बीजों शो साथ ९ 
आप समान न अन्य सहाय ; आप मरे बिन स्वगे न जाय CU 


** fas fan ° TL 

s Q my deeply religious brother Arya! why can we not got what wo wish ? Why 
has our country been as it were on tho death-bed ? Ia this the approach of death or only 

? Awake and find out what is tho cause; for without self-help nothing could be done. 

— O heroes! our first duty is to work for the uplift of our land. Make all our 
people res : give them industry for their hands and courage for their hearts. Only thas 
the poverty of our land could be banished; for without self-help nothing could be done. 

Develop your industries and commerce, agriculture and mining; also glass, coal and 
iron industries; open up mines everywhere, for minerals are today the beat wealth; nnd 
without self-help nothing could be done a . . . 
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No better admonition would young India need from the 
veteran worker. He not merely sang of the future glories of 
his land. but he worked hard all his life to bring these glories 
nearer. His agrava (Great Word) was काम करो जो काम. Ina 


Paper, jute, string, cotton and fine porcelain-ware, hundreds of such articles 
come for us from far-off lands. What a sad sight is this? Without self-help nothing 
could be done. 

All raw materials for these things are to be got at our very thresholds; but without 
enterprise thoy ère lying useless. They nre dragged away, at insignificant prices, to 
Europe and other lands; there they are manufactured into usefal shapes. Without self- 
belp nothing could be dono. 

a क " LJ . 

Behold, there aro various ariclos of daily use in the household, Of these 
a very large portion comes for our use from across tho seas; and wo have to pay prices ton 
and even twenty-fold. Without self-help nothing could be done. 

On the other hand even the arta and industries that woe have nlready got hore, are 
the evil importations of the foreigner, Our knowledge, science and education, all have 
come from foreign lands. India dependent on others sighs with grief; for without self. 
help nothing could be done. 

To make matters worse, the government is not kindly to us for the most part. With 
salaries amounting to lakhs of rupees daily the foreigners fill their pockets satiafactorily ; 
this is the silver-drain from our land: without self-help nothing could be done. 

How great is the misery of our land ? We have to give away about ninety por cont. 
of our wealth. Dependence on others and poverty—whnt is tho difference between these 
two. How long shall we consent to live in such misery ? Without self-help nothing could 
be done. = . B - 

We have the power to put a stop to many such losses. Encourage the spread of 
learning and teach the people to come forward. There are many ways to prosperity; but 
without self-help nothing could be done. 

One gives his wealth, the other his labour; when these two are united advancement 
comes apace. These two brothers (capital and labour) being united the whole nation would 
be at ease. Such co-operation alone can lead to self-ralo ; without self-help nothing could be 
dono. | 

In very truth the English nation would not be sorry if some day the Indian people 
united together would manage their own affairs; England would be very pleased indeed ;— 
| but without self-help nothing could be done. 
| Whon will dawn that happy day ? When shall we all bo anited ? When shall we start 
on our way to Searaj? Then and only then shall we rise, All effort else is useless strugg- 
ling ; for without self-help nothing could be done. 

j However good it may be there is no true happiness under foreign protection; thero 
will always be occasions either for misunderstanding and want of confidence, We alone 
| can understand our own people best ; and without self-help nothing could be done. 

Bot if we want to get this happiness, without our own exertion we will not aucceed, 
Expectation from another always resulta in disnppointmont, for in the end there is no result 

no progress; wad though we may seemingly progross we would always bo ín the same 
Place; for without self-help nothing could be done. 
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poem of that name in the Anubhavika he exhorts each race of 
India in turn : 


काम करोजी काम जगतमां काम ज सुख मुद्दाम; 

काम ज aft, काम ज मुक्ति काम स्वरे बिश्राम; anani — 0c 

काम ज गाङ्गा काम ज यमुना, काशीमथ॒राधाम ; जगतमां. 

काम ज मक्का, काम ज मदिना, काम ज यरुसलाम ; जगतमां. 

काम ज खरशोद, काम ज अरद्विसुर, काम ज आतशबहेराम;'* जगतमां " 

There are some poems which might be termed autobio- 
graphical. They give us an insight into his inmost beliefs 
and into the true springs of his heart which inspired all his 
actions. In the first place he had the firmest faith in God 
and considered himself a devoted worshipper of the Giver of 


all Blessings. He never fora moment forgot his God. In 
one place he says in his Nifi-vinod. 


को पण कायं ज आरंभ करतां मक्तिनो धूप देवोजी , 
जोते काये सफल करवं तो नाथनाम मुख लेबो .' 


His prayers in verse breathe a spirit of deep devotion to 
God as “our shelter from the stormy blast". In the fine 


poem ग्रोक्तरिशरण he says: 
शरणे जा श्रोहरि समजो मन! शरणं जा श्रीहरि | 
* . + c 


In England there are many great men who would give us unstinting help. All! honour 
to such philanthropists; I always bless their names. But could that lead to our salva. 
tion P Without self-help nothing could be done. 

LN L > . m 

Arise, therefore, 0 Aryan people, now, there are tasks to be done by our hands alone. 
Engage in the task and be true unto death, what greater ideal could accompany us through 
life. There ia no help like self; without self-help nothing could be done 

** These three objects, the San the Ocean and the Holy Fire, are venerated by the 
Parsis as symbols of the Deity, 

** Act, act, in this world, for action alone is true happiness. 

Action is praver, action ix salvation, motion is rest in heaven; act, act in this world, 

Action is Ganga, action ia Yamuna, action is Kw»si-Mathura; act, act in this world. 

Action ta Mocca, action ta Medina, acticn is Jerusalem ; act, nos in thie world, 

Action is the San, action is the Ooean, action in the Holy Fire; act, act in this world. 

¿t Before beginning any undertaking, we should burn the incense of dovotion: if wo 
desire the undertaking to bo successful we should take the name of the Lord upon our lipa. 
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हरि दुःखहरता शान्ति करता, प्रीति हरिनो ज नरी — समजो मन । 
क्क > + ^ j 


जा शारणे ए द्यासिन्धने पी अमो तृष्णा भरी uus मन ! 
* हरिगुणमाळा हृदय विंटाळी, सुखे नाम झुम qå- समजी मन ! 


जा, जा, जोव | जमथो ना ब्होतो, हूरीमां शमो जीव मरी —समजी मन । ७ 
And among his Hindi poems is an exquisite gem—perhaps 
the best he ever wrote. It is found in the Samsarika@ and is 


entitled कायाक्लेश:. 
में तो रो रही रे में तो रो रही रे 


प्रभूश्रोत विमुख सब खो रहो रे-में तो . 
जन्मते हो रोई, सखी, मरतेभी pm. 
सारी उमर आई, सो रही रें--मैं तो. 
काब कनि जागी अंघो पतंग सरोखो ; * 
m जगदोपपे sm रही रे-मैं तो. 
आश तजो ही बिसवास यूडायो; 
होनेवाळी अब हो रही रे-मेंतो. 
याद आते आख्यां बहे sia; 
हरी चरण इन Higa घो रही रे-में तो.” 


e|) d mind, be wise and take refuge in Sri Hari, take refuge in Sri Hari, 

Hari takes away onr troubles, Hari giveth peace, the love of Hari alono is unalloyed, 

Fly for refuge to this Ocean of Compassion and drink of His nectar till thy thirst 
be quenched, हे 

Put the rosary of Hari's praises round thy heart and have His Holy Name upon thy 
lips. हु 

Go on, my soul ! be not afraid of Death; absorbed in Hari, though dying, thou shalt 
yet live, 

'* Lam weeping, I am weeping, for I have lost all the immortal nectar of the Lord's > 


love. 
I wept when I was born, O friend, T shall weep even when I die; 1 have slept my = 


P whole life through. 
Y Sometimes I awoke, but, like a blind moth, 1 was attracted by the falae glow of 
the d. > 
Hu T vo lost all hope, for I have RS the trust— what was to happen has already 
Í happened. 
Ai When I remember all this, my eyes overflow, and with my tears I wash tho’ 
b ‘feet of Hari. 
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As already mentioned, Malabari was a silent man. In 
fact he made almost a religion of silence. He has written fine 
poem on the “ Pleasures of Silence” (मोननो mnt) in the 
Samsürika which is really delightful in its quaint, though 
deeply philosophical conceit. It gives us some idea of 
Malabari’s inner nature, which intensely disliked all manner 
of useless chatter. The deepest visions of life come only when 
the outward clamour is silenced. 


मोन ! gafas द्वार, अमरता साधन परु; 
शुम आयु शणगार, मोत संहारक शारु ; 
मनुष्यदेह संस्कार, देव कीतिं कीतंन त॑ 
सरस्वती संतान, सदाशिव प्रबळ रतन तं. 


मौन | विष्णनो शंख, कला कौशल नारद d; 
राञ्यपद्धति fad प्रमाण d dur पदनुं ; 
स्वगेवाणी तं, मोन | वीर. ऋषि, मुनिनी भाषा , 
वाक्यचातुरी पूरी, आशहीनकेरी आशा . 


अंघानी अहो आंख, कान UA साचा; 
कर zaa कुशळ, विमळ मंगानी बाचा. 
भिन्न fara सुप्रकार, मोन निवृत्ति करू; 
qafa पण मौन, चित्त चिदूघनथी घेरू' . 


इमशाननुं छे मौन, मोन संसार तणं रे; 
मौन समाधि fau, अवस्था श्रेष्ठ गण रे . 
जे स्थितिमां हं ets, मोन तुज खोळो मागं ; 
करी अभिवंदन मनन देवनं चिन्ता त्यार .” 


७० © Silence! thou art tho door to salvation, and the best means for attaining 
immortality. Thou art the best jewel of one’s life, and the valiant conqueror of Death. 
Thou art the highest good of mankind and the glorious chant of tho victory of the Gods, 
Thou art the child of Sarnsvati, the powerful jewel of Siva. 

O Silence | thou art the conch of Vishnu, thou art thoart and craft of Narada. In courts 
of kings thou art the passport to high eminence. © Silence! thou art the voice of Heaven | 


Ò great one, thon art the speech of sages and sainta. Thou ort the highest eloquence and 


ibe hope of those deprived of hope. 
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This silence about himself which he observed through life, 
gave rise to a great deal of misunderstanding among the 
publie regarding his true character. All sorts of probable and 
improbable motives were attributed to him. He tells us about 
these in a poem in the Samsarika called ata भारि (the Great 
Secret) with the refrain जि «fs लाख बराबर precept to 
which he adhered to such an extent that he remained an 
inscrutable mystery even to his intimate associates. The poem 
is a real bit of autobiography, for everything put down here 
had actually been said of him while living and even after he 
had passed away. 


कोई कहे एतो गमेकवि, अने कोई कहे अति विद्वान; 
आत्मज्ञानी कही कोई बोलावे, कोई कहे मूढ नादान; 
कोई कहे स्थिर ने शांत मनोत्रृत्ति, कोई कहे के सौ अभिमान ; 
कोई कहे शारो, कोई कहे कायर, कायानुं कयां भान ? 
कोई कहे दाता, कोई कहे भिक्षुक, कोई कहे भमति are ; 


बांधी मूठी लाख बराबर, भरम! शरम मज राख. 


कोई कहे ऋषि, मुनि, योगी, विरलो, वानप्रस्थ बिशुद्ध ; 
कोई कहे रोगी, मोगी अमरो, करे प्रजाशं युद्ध; 
कोई कहे ब्राह्मण, कोई कहे क्षत्रिय, - पारखीनो तो वेश ;” 
कोई कहे देशो छेज नहीं रे, एनं दिल परदेश; 
कोई कहे. आस्तिक, कोई वळी नास्तिक, भिन्न मत ने भिन्न are; 
बांधी मूठी छाख बराबर, भरम! शरम मुज राख . 














Thou art the eyes of the blind and the truthful ears of the deaf, the nimble limbs of 
tho limbless and the clear speech of the ‘dumb. Varied and exalted is the Silence 
on the Path to God, and the Silence of Nature's unfolding, too, is deeper than the deepest 
philosophy. 

There i» a Silence of the burning-ground, and a Silence in this worldly life, And the 
Silence of divine meditation 1 regard the highest of all states, In whatever circumstances 
1 be placed, O Silence, I desire to rest in thy lap, 1 bow to theo, I think of thee, the Deity, 
andam free from all anxiety, 

*' This refers to a rumour current about the poet's early works, that he had them 
written by ७ Hindu and passed them off as his own. 
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जगन्याख्या छे अवळी सवळी, कोने quar जाऊं? 
एक as तो बीजं काळु एमज हं wad 
जनकथनी जो होय «m तेनो ज स्वीकार 
aaa रुचत सर्वे बोले cat आ damn 
राजी हजार पांच quin जन व्याख्या दे लाख - 
बांधी मठी लाल बराबर, भरम ! शरम मुज राख. 

It may, however, be noted that even here he does not 
give out his secret and at the end we are just where we were! 
His prayer—भरम ! शरम मुज — was granted and to the end 
of his life his deepest concerns were known practically to 
himself alone, except in those occasional glimpses of himself 
he gives us in his writings. 

Another fine bit of autobiography is contained in the 
poem आ दुनियाना उपकार from the only collection of poems 
which he wrote in the “Parsi dialect”. He recalls in that 
poem that he has been instrumental by the grace of God in 
helping the poor and needy; 

गरज ने amga घणा एवा भोग 
जे हमदिली मारीना लइ IFN लाभ ; 
गमे एवा म्होताज, गमे एबा रोग -- 
नोचे जेने धरतो नहि, [उपर न आभ — 









*१ Some say ''he isa born poet ", and some say “ he is very wise ", some call me a deep 
philosopher, and some au inoxperienced fool ; some say " he is a steady and grave person '*, 
and some say “allie pride"; some call me a hero, and some a coward who does not know 
himself ; some say “he gives freely " and some say “he is à beggar” and some, “ho ia n 
fickle moth"; tho closed fist is said to bo worth a lakh; © Mystery, keep thou my 
aecrot safe. 

Some call me a Regi, a sage, a holy saint retired from life, and others call mo a 
diseased, profligate wanderer, an enemy of the people ; some say he isa. Bráhmaga, some 
a Kgatriyo, the Parsi name being only a disguise; while some say, “he is notan Indian 
at all; his heart is in foreign lands ", some call me a theist, some an atheist; thas there 

different opinions differently expressod ; but the closed fist is said to be worth 
a lakh; O Mystery, keep thou my secret safe, 

The opinion of the world is changing and unstable, whom then should | nak? Lam 
known tosome as whito, to others as black. Ifthe talk of tho people were correct, I would 
accept it gladly, but the world fs such that each one speaks according to hie nature. I 
would bo glad to possess a few thonsands, but rumour says I have lakhs; the closed fist 
is said to be worth a lakh ; O Mystery, keep thou my secret safe, 
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मे तेवांनी सेवा बी कीधी सिताब 
चशारतथी तारी, o su परवरद्गार | 
न चाह्यो कई बद्लो, न TÉ सवाब , 
ud तारी बरकतथी हतं जे थनार .” 
But, be says, from those who benefited throvgh him he 


got in return only base ingratitude. Those whom worldly 
position has not spoilt, those alone show gratitude ; 


जो एहसान हो तो गरीबोमां होय 
जे मतलबना पूरा न पाम्या सवाद.” 

But he had the true satisfaction in knowing that his duty 
was done, The last eight lines of this poem sum up the whole 
of his philosophy of life; and these are engraved on his tomb- 
stone at Simla, where his body lies iu the midst of some of 


Nature's grandest seenery— just a position he may have liked 
to have for his last resting place : 


फरज जो अदा में कीघी हो. खदा ! 
गरज बीजी शो !-एक Het चदर - 
न उपकार कोंनो न कोनी अदा-- 
मले चार गजनी जो सादी कबर, 
नमामी छपी कोई बियाबानमां , 
के परवतनी ढल़ती तळेटी उपर ; 
गमे कोतरे, लुज खद्‌ मानमां , 
फकत an बोलो -इलाही झुकर .* 


s> Many were the victims of need and of sin, who had taken advantage of my kind- 
bess. However needy, however diseased they might have been even such as had no 
refuge on earth or in hoaven, I had rendered them help swiftly, at Thy command, 
O Lord; I never desired any reward for this nor yearned for heaven; whatever I did 
was through Thy grace. 

If there ie gratitude at all it is only among the poor, who have not yet had the 
chance of getting a taste of self-secking, - 

७७ If, O God, I have done my duty, what other wish can 1 have, but for a torn winding" 
sheet P What care I for the favours I have granted or for thanks due to me, if I get ^ 
plain grave a couple of yards in extent, nameless and hidden in same untrodden 
wilderness withon! a rame, or on the «loping side of a mountain ; there might be engravon 
om it (but only for Thy glory) these two words only—"- Thank God" 





NOUN DECLENSION IN THE BAUDDHA-GAN.* 
BY 


MUHAMMAD SHAHIDULLAH, M.A., BL., 
Lecturer in Bengali, University of Dacca. 


The Sahitya Parisat of Calcutta has published a collection 
of Buddhist Works in a volume under the name of 
Bauddha Gan o Doha. These works were discovered in Nepal 
by MM. Haraprasad Sastri, C.I.E., in 1897-98 and 1907 and 
have been edited by him for the Vangiya Sahitya Parisat (series 
No. 55). The volume consists of four works : 

l. Caryàücarya-viniscaya by various authors, 

2. JDohà-kosa by Saroja Vajra, 

3. Doha-koga by Krspnücaáryapáda or Kanha 
and 4. Dākārnava by an unknown author. 

These works are said to have been composed between 
Sth and 12th centuries. The dates of the manuscripts, how- 
ever, have not been mentioned. 

A little examination will show that the language of the 
Caryacarya-vinigcaya is different from that of the other works 


* The following abbreviations among others are used in this essay— 


Ap. e. Aphbhrathén Or. >» Oriys 
A», 2. Assamese O. with Hin, &c, Old (I use Old as distin- 
Beng. e. Bengali gnished from Modern) 
Bi. 4. Bihari Panj. 4. Panjab 
E, Hin. .. Eastern Hindi Pt, e. Prükrit 
(uj. .. Gujrád 8६1. s. Sanskrit 
Hin, 2. Hind! Sin. .. Sindhi 
Mar. s Marathi W. Hin. s. Western Hindi 
Nep- so Nepali SKK. a Srikrenalirtan 
F. 8 Fatga Sühifya Paricaye. 


! Tho proper name of thie book seems to have been Aécarya-coryácaya. 
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of the volume. "This work being a collection of popular 
Buddhist songs, it is natural that it should use the language 
of the time. The other works are in a language very near 
the Apabhramsa of the Prakrit grammarians which might 
have been the book language of the time. A closer 
analysis of the songs will reveal dialectical differences among 
them, which can well be expected in a work containing the 
writings of twenty-two authors, some coming from different 
parts of the country and some living in different times. 
Nevertheless the songs may be said to be practically in 
the same language. Its main differentia from the language 
of the rest of the volumes is the locative in -', -ut -त, 
the genetive in एर, -ut, -रे, -एरि, -x and the past 
tense in -डल, -uw, the past absolutive in -इले and the future 
in-wq. All these unmistakably bring the language of the 
Caryücarya-viniscaya, or Bauddha Gan as the learned editor 
calis it, within the category of the Indo-Aryan Verna- 
culars, especially of the group called the East Gaudian 
or the East Indo-Aryan, which consists of Oriya, Behari, 
Bengali and Assamese. It is this fact which makes the 
Bauddha Gan so interesting to a student of Modern 
Indo-Aryan Philology. Before making any sweeping asser- 
tion that this language represents the earlier phase of 
Bengali or any of the particular Vernaculars or that it 
is the prototype of a whole group, itis necessary to examine 
the grammar of the Bauddha Gan in detail. I shall confine 
my attempts to only a portion of it in this paper. 


THE CASES, 
NOMINATIVE CASE, 
No case ending (general) $ 


काओआ तरुवर पश्च वि डाल । (लड) p. 1. 
णाणा तरुवर मौलिल रे । (शावर) p. 43. 
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«Te न विन्द्‌ न रजि न शशिमण्ड़ल । 
चिअराअ साब मुकुल । (सरह) p. 49. 
मन तरु पाच्च sfa ag साहा । (काहु) p. 68, ete. 

This “is also the case with Magadhi Pkt.* (optionally), Ap." 
Beng., Or., Bi., As., Panj., Hin., and other Indo-Aryan verna- 
culars excepting Sindhi. 

Case ending in 3 (very rare) : 

तुला धणि धणि आंसु रे आसु 
आसु धणि ufo निरवर सेसु ॥ (शान्ति) p. 41. 
às लो Steat सल विटलिड। (mur) p. 32, etc. 
This is found also in Ap.' and in O. Maithili, e.g. 
फनिपति नहि मोरा मुकुता हारु। Vidyüpati, p. 45, 
and also in O. Mar., O. Hin., O. Pan., and Sin.” The छ has 
remained in the following Bengali words in a stereotyped 


form : याद्‌, बाबु, कानु. 
Case ending in आः 
सुसुरा निद गेल। (कुकरो) p. 5. 
आपना मांसे हरिणा वेरी ॥ (gag) p. 12. 
मातेल चोअ-गअन्दा धावबदड । (मक्षोघर) p. 29, etc. 
Ap. O. Bi, O. Beng., have the same case ending; 
Compare : 
कनकलता अबबिन्दा 
दमना माभ डगल जनि चन्दा । Vidyapati, p. 21. 
राम काजे JARAN | 
तेहेन आह्यार zara SKK. p. 26. 
नरा गजा विशे शय । Bengali proverb. 


Var, XI. 10, 

७ Hem, IV, 344. 

१ Hem, IV. 831 

* Tloernle, p. 188 ; Beames, Vol. 11, p. 215, 
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Case ending inv: 
wat Were कुस्भोरे खाअ (uu). 5. 
MIS गाड तु काम चण्डालो । (ars) p. 32. 
वाजले दिल मोकुकखु भणिआ । (भादे) p.54. + 
It is also found in Magzadhi Prakrit,° and Ardha 
Magadhi.’ 
And also in O. Bi., 6.७9. 
दह fee भेल उजोरे Vidyapati, p. 25. 
भण कवि कणठहारे | Do. p.48. 
Modern and O. As., e.g. 
gfeaa वात्तो पाळे ऋषि भरद्दाज Rāmāyana by Sankar 
Deva, p. 158. 
SUEIDEX करे यार चरणे वन्दन | Do., Pp. 1. 
Modern and O. Beng. 
धल काल es केश दिल नारायणे। SKK. p. 1. 
अष्टम गर्भ eta देव नारायणे | Do. p.&. 
लोके बले। etc. 
This is also found in O. Or., e.g. 
आचारे पाणो drat (Insc. of Vira Nara Simha Deva, 
J. 4.58. B., 1924, p. 43, etc.) 
This also occurs in Prakrta-Pingala-Sütra, e.g. 
भण मन्तिवरे (p.70, Bombay Ed.), भण सुकडवरे (p. 95), etc. 
Case ending ind: 
अडसा Sor कुकरो पाएँ गाइड । (कुकरो) p. i. 
viai कालिएँ वाट रुन्धेला (mr) p. 4. 
qma uwa fags) (आय्यदेव) p. 48. 
The same case ending occurs in Old Beng., e.g. 
सवदेवे मेलि सभा पातिल आकाशे SKK. p. 14. 
qua कालल fuu are | Do., p.42. 





* Var. XI. 10; Hem. IV. 257. 
* Hem, IY. 28. 
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Case ending in ओ (very rare) : 
जोवन्ते मअले नाहि विशेसो । (ace) p. 38. 
उमत सवरो पागल शवरों (शावर) p. 43. 


This is found also in Prakrit,^ and Apabhrarmsa,! Marwari, 
Guj., Sin, and Np. have wt for च्या of Hin., Panj. etc., e.g. wen 
for H. भाला, घोड़ो for H. घोड़ा. The ओ ending of some Beng. 
adj. is derived from sm due to the harmonic sequence of vowels 
and so it is not a survival of the old case ending.” 





OBJECTIVE Case. 


No case ending (general) : 
ax भणद्र गुरु पुच्छित्र जाण (q7) p. 1. 
This is also the case with Ap.", Beng., Or. Bi, As. 
Hin., Mar., Panj.". 


Case ending in @ : | 
गञ्रणह जिम उजोलि wrei (भुसुकु) p. 47. 
gag न छाड़अ yg Weft! Do. p. 36. 


Cf. Mg. Fkt. gen." आह, Ap. gen." हो, O. W. Hin. gen. 
acc.” qr. 


Case ending in आः 
मार रे जोडइआ मुसा पवणा । (भुसुकु) p. 36. 
SIS, BIS माआ मोहा । (शवर) p. 98. 
This is found also in O. Bi., e.g. 


वन्द्ह् ave किशोरा । Vidyapati, p. 11. 
and ApabhrarbSa." 


* Var. V. 1; Hem. TIT, 2. * Hem. IV. 332, 
19 Hoernle, p. 188, As, ११५ Hem, IV. 344. | 
४१ Beames, Vol. IT, pp. 252, 253, ५१% Var. XT. 12; Hem. IV. 200 
ia Hom, IV. 338. +s Hoernle, pp. 206, 207. 


ia Hem, IV. 300. 
65 
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Case ending in क: 
तिशरण शावो fara अठक मारो । (aire) p. 24. 
मतिणं ठाकुरक परिनिवित्ता । Do. p. 22. 
This also occurs in O. Bi., e.g. 
कञोनक wea मेदिनि uw Vidyapati, p. 46. 
Old Bengali, ¢.9. 
प्रथमत कशे gaara नियोजिल i 
तन पान छले wig ताक संकारल ॥ 8KK. p. 5. 
fisa देखिया येन ware पलाय । V. S. Pt. 1, p. 618. 
-zufem रक्षया थाकिव सकल | Do., p. 633. 


उत्तरक करिल आशास वचन | Do., p. 701. 
This is also the case with Assamese. 


This @ has been preserved in the Northern Dialect of 


Bengali." 
Cf. Hin. को, Or. कु, Old Panj. को, a" 
Case ending in के : 
केड्ञाल नाहि के कि बाहृवके पारअ 
Cf. Bengali के, E. Hindi के, Sin. स.” The same case 
ending is found in O. Bi., e.g. 
पकक 'हृदय WH न पाओल । Vidyüpati, p. 48. 
पियाके लिखिए पाठाडवि aati — Do, p.174. 


INSTRUMENTAL CASE. 


Case ending in & (general): 
aaas गहण गम्भोर वेरी वाको p. 11. 
अपना मांसे हरिणा वेरो (aap) p. 12. 
सदगुरु un fara भववल । (काहु) p. 22. 
‘* (Grierson, Vol. VI. p, 104. 


१० Beames, Vol, IT. p. 253, Noernle, p. 223, 
' Beames, Vol, 11, p. 253, Hoernle, p. 223, 
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This also occurs in Ap.”, Mar.", Old Bi., e.g. 


जनि सुधाकर करे कवलित अमिय वम चकोरा Vidyapati, p. 50. 
एहनि सुन्द्रो गुणक आगरि पुने YARA पाव | Do, p. 74. 
Old Ben., e.g. 


कोपे गरजिलो राधा येन काल साप । SKK. p. 27. 
कपट कहिल वड़ायि राधिकार खाने Do., p.29. 
स्तुतोपं तुषिल हरि जलेर fuat Do, p.1. 
Case ending ina: 
अन उपाये पार ना जाइ । (सरह) p.58. 
किन्तो (=किंतो) मन्ते किन्तो तन्ते किन्तो रे काण वखाने । 
(दारिक) p. 53. 
This is also found in Guj.”, Or.?, Old Bi., e.g. 
शिशिरें भोजल पाखो i Vidyüpati, p. 35. 
नव कलेवर निज पराभव aa भेल faq कार्जे Do, p.38. 


This is the same in Bengali. It is also found in Prakrta- 
Pingala-Sütra, e.g. सहजे p. 4, कोहे p. 42, etc. 








DATIVE CASE. 
Case ending in ण: 
arx Stet विवाहे afam । (काह) p. 33. 
Old Bi. also has this ending, e.g. 
कमने परुखे हर अराधि । Vidyüpati, p. 51. 
Cause ending in एर: 
खर रवि किरण सन्लापेरे गञ्रणाङ्गण गद पडठा । (मह्ोोधर) p. 29. 
5" Hem. IV, 333, 3412, 
ae Hoernlo, p. 2390 ; 208 ; Bhandarkar. 


** Quno, p. 241 ; Beames, Vol, II, 225. 
** Beamoes, Vol, IT. 225. 
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Cf. Or. loc. ace. रे,* Beng. obj. रे in old Beng. also 
Pkt., e.g. 
रूषिटास कान्दण कोलेरे | | 
Ramayana by Krttibàs." 


तवे तारे आमरा अन्य वर चिन्तिल i 
Sri Krena-vijay, p. 115. 





ABLATIVE CASE. 


Case ending in हु : 
aug जोइनि लेला न जाय । (TTÀ) p. 9. 
TUTE GES Hee! (pp) p. 42. 
This is also found in Ap.*, Old Bi., 
सव फल मधु मधुर WEISE फुल विसेख Vidyapati, p. 62. 
In O. Or. € * ; e.g. गोत गोविन्द (Inscr. of Pratapa Rudra 
Deva ; J. A. S. B. 1893, p. 96). 
Cf. Sin. आड, अड, ऊ, wl, Panj. a, Or. उ.* 


GENITIVE CASE. 


Case ending in क (very rare) : 
एडिएऊ छान्दक वान्ध करणक पाटेर आस । (लुड़) P. 1. 
The same case ending is also found in O. Bi., O. Hin.”, 
O. Beng.” e.g. 
fraag राय वन्दो रोद्दिणोक सुत ॥ 
Caitanya Mangal by Locan Das. 


विदारक राजाराणो नामे भ्रस्त्रावतो 
Kirata Parba by Bir Narayan. 


** Beames, Vol, II. p. 203, Hoernle, p. 232, 

** Communicated by Babu Basanta Ranjan Ray, Lecturer, Calcutta University. 

** Hem, IV, 336. 

** Beamos, Vol. II. 225, Hoerule, p. 230. 

** Bhandarkar, p. 206. = 
** Beamoes, Vo). II, p. 253, 

*" obda Katha, p, 108. 
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ग्टहस्थक धर्मा एहि प्राण कछ्िछ | 
Mahabharata by Sanjaya. 
चाहा चाहा आल वड़ायि यमनाक ait) SKK. p.307. 
Cf. Nai. at," Hin. का, Santali and Mundari ak.” 
Case ending in के (very rare) : 
रूपा थोड महिके afal (कम्बल) SKK. p. 16. 
Old Bi. also uses this case ending, e.g. 
विपारिव कनक nefa तर शोभित थल पङ्कजके रूप रे | 


Vidyapati. 


This is also found in Prükrta-Fingala-Sütra, e.g. 
मेखिञ्जके p. 42, etc. 
Case ending in x : 
ससर fami (aag) p. 68 
हरिणा हरिणिर निलअ ण जानो (aag) p- 12, ete 
This is also found in Or.", As., (0, Beng., e.g. 


बटर डालत पाखो ava उड़ाथो गिया | 


Manikcandra Rajar Gan, V. B. p. 75. 


मोर घरर चेला कोना सव्बाक्र सुन्दर Do., p. 77. 
wey वाघर भय जलत WI) Sunya Puran, p. 55. 
This x has been preserved in the dialect of Rangpur in 
N. Bengal.“ Cf. Mod. Beng. x, एर, Old Bi. रा, e.g. 
नाह न feat लाग । Vidyüpati, p. 10. 
वचन सुनद्द fae anti Do, p.l 
Marwari रो.” 


5 Boames, Vol. IT. p. 227. 

** Grierson, Vol. 19, p. 41, 85. 

s3 Hoernle, p. 232, 

ti Grierson, Vol. V. 164. 

३१ Hoernle, p. 232 ; Boames, Vol. 11. 277. 
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Case ending in रे : 
माद्या मोह समुदारे अन्त न बुभसि थाहा । (शान्ति) p. 28. 


पञ्च विषयरे नायकरे विपथ कोवि न देखो । (मकोधर) p.29. 


चान्द्रे चान्द कान्ति जिम पडिभासच । (आर्स्यदेव) p. 48. 
Cf. Santali rean, ran, ra,” Mundari ren.” 
Case ending in श: 
faa qad मालो । (शवर) p. 43. 
Case ending in एर : 
wen तेन्तलि कुन्भोरे खाच । (कुकरो) p. D. 
डोम्बो-एर सङ्गे जो जोइ रत्तो। (काड) p. 34, etc. 
Case ending in फ : 
अवर wy मोहेरा वाधा । (दारिक) p. 53. 
Case ending in एरि, uil: 
तोहोर अन्तरे मोए घलिलि हाड़रि मालो (aTa) p.19. 
ता महासुदरो ट॒टि गेलि कंखा ॥ (ताड़क) p. 56. 
It is also found in Old Bi., e.g. 
aza aza कद्म्बेरि तरुतरे । Vidyapati, p. 1. 
नन्देरि नन्दन ws देखि आवजों | Do, p.41. 
Case ending in ux :. 
हाथेरे काझाण मा लोड दापण | (सरह) p. 19. 
This is also the case with Old Bi., e.g. 
आपनि अधिक सुधि 
a uyt utt afai Vidyapati, p. 205. 





LOCATIVE CASE. 


No case ending : 


afe दुद्धि पिटा धरण न जाइ | (कुकरो) p. 5, ete. 


** Grierson, IV, p. 41. a! Grierson, IV. p. 86. 
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O. Bi. has the same characteristic, e.g. 
मरु उपजल कनक लता | Vidyapati, p. S. 


लितल बसन तनु लागु | Do, p.23. 
जुगल सेल सिम छिमकर urs 
एक कमल दुड ज्योतिरे | Do, p.13. 


Case ending inv: 
आलि कालि घण्टा Ast चरणे । (का) p. 21. 
टुह्िल <u कि वेण्टं mam | (2mm p. 51. 
This also occurs in Sanskrit, Pkt, Marwari, 
Guj., Sin., Panj., Or., Beng., O. Bi.," e.g. 

जनि जरी मनसिज भूप tı Vidyapati, p. 14, 
श्रवण सोहङ्गम कुण्डल दोले। Do, 9. 30. 

Case ending in @ : 
सासु at घालि ater ताल । (गुगुरो) p. 9. 
उडत्ता गअण RTR weuwwri (भुसुकु) p. 47. 

This is also found in E. Hin.” (old Bihari जपणं), e.g. 
आसाञे मन्दिर fafa natau Vidyapati, p. 66. 
aaa पाप चिन्ताञ आकुल । Do, 9. 67. 

Old Bengali, e.g. 
वन माक ume तरासे। SKK, p. 9. 

Of. Mar. ई, आ.” 

Case ending ing: 
दिवसद्द ag} arse डरे भाअ । (कुक्रो) p. 5. 

It is also found in Ap.", O. Guj., Sin.” 

** Bhandarkar pp. 204, 205; Hoernle, p. 208. 


^*^ Hoernle, p. 242. 
+t Hom, IV. 334. 


*" Bhandarkar, p. 204, 
+! Bhandarkar, pp. 204, 205, 
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Case ending in हि: 
भुसुकु was wer हिअहि wares) (भुसुकु) p. 13. 
This also occurs in A p.", Old Bihari, e.g. 
थावर SUE मनह्कि अनुमान । Vidyüpati, p. 66. 
बन qua कुञ्जकुठोरक्कि सवह्धि तोहि निरूप । Do, p. 67. 
O. Hin." 


Case ending in A : 


wr चडिले दाहिण वाम मा होको (aa) p. 11. 
The same case ending is used in As., Old Beng., e.g. 
are देखि वाटत यमुना याहा fea SKK. p. 5. 
"ITHIX हाथत fae Se फुल पाने। SKK. p.14. 
क्षुद्र घण्टिका ध्वनि शुनि विराजित i 
मशणियुक्ता काञ्चन ये दोलत WES ॥ 
Rajendra Das, V. S., p. 650. 
This is still preserved in the Northern dialeet of Bengali," 
e.g. 
चिनि चम्या कला नय जलत माखि खासु | 
गाळर फल नय छिडिया हस्तत दिसु | 
Manikchandra Ràjàr Gan, V. 8., p. 650. 
Cf. Skt. a, Old Bengali, e.g. 


दारुणो वटी लोर वापेत नाइ लाज । SKK. p. 14. 
एत बलि विराटेर हातेत धर्‍्या। — Sanjaya, V. S., p. 615. 
तवे मजि «ma ufeur aaa | 
Sri Karan Nandi, do., p. 631. 
Modern Bengali 8, एते, Panj. ते,” Gipsy te.” 
* Hem, IV, 341. ** Hoernle, p. 207. 


*® Grierson, Vol, V. 104. +० Gune, p. 244. 
१7. Beames, Vol. II, p. 202, 
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Case ending in X : 
जिम जिम करिणा करिणिरे रिसच। ( का ) p. 18. 
नगर वोरिह्कि रे डोम्बि तोहोरि कुड्या । ( are ) p. 19. 
Cf Or. दे, old Benz. र, रे, परे,” 


वाहर कडून aure दिल su जञ्यकार | 
Sunya Purün, p. 120, 


Santali va,” Mundari re.” 


VOCAIIVE CASE. 


The same case ending as in the Nom. case ; 


मारमि wife लेमि पराण ( छष्णपाद ) p. 19. 

Fem. vocatives may be preceded by the interjections. 
आलो, छालो, लो, अलो 
आलो डोम्बि लोए सम करिवे म साङ्ग । ( कृष्ण p.19. 
wren डोम्बि तो gefa सद्भावे | Do. 
तु लो डोम्बि wrs कपालो | Do. 
वाजइ अलो सहि Sau बोणा (mur) p. 30. 


Masc. vocative may be preceded by the interjection रे, 
सडि पडि रे qz ज भव Aras! ( काह ) p. 69. 
cf. Fem. vocative interjections आल, ल, in old Bengali, 
आल राधा एथिवोत कर अवतार | 
थिर हड सकल संसार । आल राधा॥ SKK. p. 6. 
आति rfi] राधा ल | Do. p. 21. 
In SKK. ल is used also before the masc. vocatives 


ना थाकिव तोर थाने जाडव आह रोपे । 
argia ल आहा तोह्यार दोषे । ete. 





** Grierson, IV. 41. ** Grierson, IV, 85, 41. '" Hoernle, p, 223, 
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$3 Vidyüpati uses लो both before masc. and fem. vocatives— 
|... मोरे पापे लो । 9. 30. 
— नव mS लो। p. 80. 
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BUDDHA-KAYA AS AN IDEA 
THE HISTORICAL STUDY OF ITS ORIGIN AND GROWTH 


BY 
RyvKan KIMURA, 


Lecturer in Indian Buddhist History and Muhayana Philosophy 
University of Calcutta 


Buddha's personality was the chief corner-stone of 
Buddhism. The disciples of Buddha could not do without 
the personality of Buddha. They deemed it to be a sacred 
duty to take the name of the founder on their lips both during 
life and at death. In Buddha's lifetime he was the great 
teacher in his church, but after his expiration he became the 
object of refuge. Later on this object of refuge had been 
raised by the disciples into the Buddha-Kaya theory, whence 
it began to shuffle off all abstractions and gradually developed 
into a more concrete form. 

The original form of Buddhism, better known as Hinayana 
Buddhism could not stretch its eye beyond the conception of 
Rüpa-káya Buddha or Historical B iddha, i.e. Buddha as born 
in a human shape and, through the trials of the Eight-fold 
stages, as having attained to Buddha-hood and as subsequently 
having entered into Parinirvana. But the developed form of 
Buddhism, otherwise known as Mahayana Buddhism on the 
contrary conceived beyond Riipa-kaya a more concrete Buddha 
in three forms of Pharma-kaya Buddha,  Sambhoga-káya 
Buddha and Nirmüna-kaáya Buddha. 

In the developed form of Buddhism this Buddha-kaya 
theory is very important to one who wishes to study Buddhism 
I proceed to explain this Buddha-kaya theory under the follow- 


ing heads :— 
(a) The meaning of the Tri-kayas. 
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(b) Historical development of the Tri-kayas. 
(c) Evolution of Tri-kayas out of the Historical Buddha. 
(a) The Meaning of the Tri-kayas. 

The term Tri-káya is a compound of three kayas. These 
three kàyas are Dharma-kàya. Sarnbhoga-kaya and Nirmiana- 
küya. These three elements are not materially different 
bodies, but are different aspects of the one Buddha. Now let 


us take each of these three by itself and see what we can 
learn about it. 


(i) Dharma-kiya Buddha. 


The term Dharma-kaya is the combination of two separate 
words ‘Dharma’ and ‘Kaya’. In the Mabayanic sense 
‘Dharma’ is * Dharma-tathat&’ or real substance of the uni- 
verse, though it has been used sometimes in the sense of * Law ' 
or ‘Doctrine’. The * Kaya ' may be rendered as ‘Body? not in 
the sense of personality but in the sense of the orzanised 
totality of things or the principle of cosmic unity though not 
as a purely philosophical concept, but as an object of religious 
consciousness. Hence Dharma-kiya Buddha means Buddha 
who harmonized himself with Dharma-kiya or Dharma- 
tathata, regarded as a body of cosmic unity. "This notion is 
just the same as that of the idea of *Nirguga Brahman’ in the 
Upanishads and God-head of Christianity. 


(ii) Sambhoga-kaya Buddha. 


Among the three Káyas the conceptions of Dharma-kaya 
and Nirmana-kaiya can be easily comprehended, but that of 
the Sambhoga-kfiya is rather difficult to be comprehended. 
The literal meaning of the term is ‘the Body of Bliss’. As 
soon as Buddha attained enlightenment, his personality was 
harmonised with Dharma-tathata or the reality of the uni- 
verse and as soon as he was harmonized with it the historical 
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Buddha or the Rüpa-küya Buddha was transformed into 
the eternal body just as Dharma-tathata is and Sarnbhoga- 
kaya appears as a consequence. 

So, in short, Sam*bhoga-küya is lying partly upon 
Dharma-kaya and partly upon Rüpa-kaya. In other words 
when the Historical Buddha or the Riipa-kiya Buddha 
was harmonized with the Dharma-tathati, he was transformed 
into the absolute personality. As he became identical with 
that absolute reality or Dharma-tathata his personality became 
eternal as regards time and universal as regards space. The 
Historical Buddha then became the Dharma-tathatá-personi- 
fied and the Dharma realised. Therefore, we see that Sarnbho- 
ga-kaya is just similar to the idea of ‘Saguna Brahman’ in 
the Upanishads and the Glory or Holy Ghost of Christianity. 
According to the Mahayana doctrine Satnbhoga-kaya Buddha 
has two aspects—one for the self-enjoyment, and the other for 
the enjoyment for the sake of others, as an object, fully reli- 
gious when we observe these two aspects more minutely we see 
that the former aspect is only the aspect of self-existence i.e., 
for the enjoyment of self. When Buddha became harmonized 
with Dharma-tathaté his personality became Dharmanized, 
so to speak, I mean, merged in the Dharma itself, and he 
stood as the absolute one of the universal existence. This is 
called Dharmanized-personality. In short, the aspect of self- 
enjoyment is the aspect of Dharmanized-personality.' "The 
latter aspect indicates the personification of Dharma’ when 
Buddha became harmonized with Dharma-tathata he was turn- 
ed into a Tathagata or Dharma-personified and became a reli- 
gious object for the Bodhisattvas. 

This point has been clearly elucidated by the commenta- 
tors on Vasubandhu's Vijnaptimatra-siddhi-Sastra (a treatise on 


! 'Dharmanixred-personality' means the personality within Dharma, This is juat 
the same as the idoa of " Nirguga. Brahman’ in the Upanishads, 

* ‘Porsonifleation of Dharma’, means ‘Dharma-tathat&’ within personality. This 
is juat in tho same sonso as that of * saguga Brahman’ in the Upanishads. 





526 BUDDHA-KAYA AS AN IDEA 


the Yogacara-philosophy) as follows? :— 

"The Sambhoga-kaya has two distinct aspeets: (7) the 
body obtained by the Tathagata for his self-enjoyment,. by 
dint of his religious discipline through aeons; (ii) the body 
which the Tathagata manifests to the Bodhisattvas in pure 
land (Sukhaàvati)"* 

The former condition is the personality which is within 
Dharma-tathata and this can be seen only by Buddha himself 
or who possesses some perfect knowledge but never by 
Bodhisattvas even. The latter condition is the personality 
which embodies the Dharma-tathatá and this can be seen by 
Bodhisattvas. But as they possess a degree of knowledge 
different from that possessed by Buddha they find it in a 
different shape. So it is not wrong to say that the former 
represents a pure intellectual perception of Buddha's per- 
sonality, and that the latter is simply the result of an emo- 
tional view of the same. 


(iii) Nirmana-kaya Buddha, 


It is literally the Body of Transformation. So Nirmina- 
kaya Buddha means the Historical Buddha. From the 
religious standpoint of the Mahbäyānists this Historical Buddha 
is regarded as the incarnation of the eternal Tathagata or 
the manifestation of the Dharma-tathata. According to their 
views, again, the Tathagata incarnates himself, as required by 


^ This is one of the most important philosophical works of the  Yogücára School. 
Vasubandhu wrote tho text (Nanjio's Catalogue, No, 1215) which consists only of 30 
verses, But there arose many commentators, after tho death of the author, who natural- 
ly entertained widely different views among themselves on the subject-matter, an it is too 
Lersely treated in the text, Hiouon Thsiang made selections out of the ten noted Hindu 
exegetiste in A.D. 650 and translated thom into the Chinese language. The compilation 
consists of 10 fasciculi and is known n» Discourses on the Idealty of the Universo (a 
freo rendering of the Chinese title Chang-wei-shi-lan, — Nanjio No. 1197), The term 
Uvij&aptimátem-siddhi-Sástra in Nanjio's Catalogue is stated as * Vidyamütra-aiddhi. 
astra’ But Nanjio's statement fa wrong according to dela Vallée Poussin. Cf. His 
Buddhiem, London, 1898, p. 271, 

+ Sce Sunuki, Outlines of Mahayana Bwuddhiem, p. 265. 
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time and place “for the protection of the good, and for the 
destruction of the evil-doers,” as it is expressed in the 
Bhagavadgità : 


paritranaya sidhtinarh vinasaya ca duskrtam, 
dharmasamsthápanàürthaya sambhavimi yuge yuge." 


+ For the protection of the good, for the destruction of evil 
doers, for the sake of firmly establishing righteousness I am 
born from age to age." 

I have explained to you the general meaning of * Tri- 
kayas' above, one by onc, ^ But you should not forget that 
these three Kayas are not different from each other but 
are simply the different aspects of the same personality which 
was harmonized with the Dharma-tathatà or Absolute reality. 
It is rather because without Dharma-tathata the Nirmüna-kàya 
aspect of Buddha cannot come into existence and the Historical 
Buddha cannot be conceived in his Sarhbhoga-kaya aspect 
unless he is harmonized with this Dharma-tathatà.  More- 
over, without Nirmüuga-küya Buddha or Historical Buddha 
Dharma-tathatà cannot appear as the Dharma-küya Buddha 
or as the Sarnbhoga-kiya Buddha being personified with the 
Historical one. Without Sambhoga-kaya Buddha, also, the 
human personality cannot become Buddha arter obtaining 
Dharma-tathati and the Dharma-tathata itself cannot appear 
as the substantial reality of the world. In other words, these 
Tri-kayas are just the same as substance, shape and action, of 
one and the same existence of the same thing. The Dharma- 
kaya is substance because it exists as substantial reality of 
the world. The Sambhoga-kaya is the shape (of Dharma) 


* Bhagavadgita, IV, 8. 
* The parallelism between Buddhism, Hinduism and Christianity : 


Buddhist Hindu Christian 
(1) Dharma-Kküya Nirguna. Brahms Christ in the Flesh 
(2) Sambhhoga.Ldya Saguna- Brahma Christ in Glory or the Holy Ghost 


(3) Nirmana.Kü ya Avatara God-head, 
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since it is the personification of Dharma-kaya. The Nirmana- 
kaya is action (of the Dharma as well as the personality) since 
the necessity of the world and time requires their births as 
Avatiras. 


Reality with 


Dharma-küya . Substance 
| personality. 


Buddha-káaya | Sambhoga-kàüya... Shape 
Nirmüma-káya ... Action 


(b) A Historical Development of the Tri-kayas. 


Next we will see that great importance is attached to the 
study of Tri-kaya from the historical standpoint. We are 
not in the possession of any historical documents that will 
throw light on the question as to how early the doctrine of 
Tri-kaya or Buddhist trinity conception came to be firmly 
established amongst the Maháayünists. But we find it in an 
already developed form as far as our knowledge goes. It was 
conceived by Asanga and Vasubandhu who belonged to the 
latter part of the fourth cen. A.D., and during the first half of 
the fifth cen. A.D. Asvazhosa II again tried to conceive it. 
He flourished about the 5th cen, A.D. 

Let us, now, see one by one what are their ideas as incor- 
porated in the Tri-káya conception. 


' There is a difference of opinion among the Buddhist scholars about the date of 
Aévaghoya II. From my point of view there were two Advaghogas, 

(i) The first A&vaghoga is contemporary of the Buddhist king Kaniska and flourished 
towards the beginning of the ?nd cen, A.D. He is the author of Buddhacarita kaüivya and 
Eausdarümanda-kücys (Printed in tho Bib, Ind. Series by MM. Mahamabopadhyaya 
Haraprasad Sastri, C.I.E., 1910, Calcutta). l 

(ii) The second A&vaghoga is the author of the Mahüyüna-araddhotpüda-Süstra and 
his date falla, in my opinion, in the latter part of the fifth cen. A.D. Wo have ७० other 
evidence except that from their works, We can know from his work that the formor was 
regarded as n great poet equal if not superior to Kalidasa, but not a ph pape at all, 
But the latter, rather, was a philosopher and was equal if not superior to Nagarjuna, 
Thero nssertions are corroborated by other evidence also from their works, By minute 
study of their worka we can easily find ont the difference of ideas. Tho Sraddhot pada- 
Sistra is full of thethighest philosophical ideas while the Buddhacarita, ote., pir ess tain ideas 
which are a little beyond the Hinayünic conceptions, From this difference of it can 
bo safely concluded that there were two different Afvaghoqas, 
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Asvaghosa II refers to the Tri-kaya doctrine in a qvite 
developed form in his Mahdyana-éraddhotpida-Sastra as 
follows :— 

* Because, all Tathigatas are the Dharma-küya itself 
and at the same time the highest truth (Paramartha-satya) 
itself, and have notbing to do with the conditional truth, 
(Samvrtti-satya) and compulsory actions ; whereas the seeing, 
hearing, etc. (i.e. the particularising senses), of the sentient 
being diversified (on its own account) the activity of the 
Tathagatas. 

* Now this activity (or in other words, the Dharma-kaya) 
has a twofold aspect. The first one depends on the pheno- 
mena-particularising-consciousness, by means of which acti- 
vity is conceived by the minds of the common people 
(prithakjñana), Crüvakas, and Pratyeka-Buddhas, This aspect 
is called the Body of transformation (Nirmüna-káya)." But 
as the beings of this class do not know that the Body of 
transformation is merely the shadow (or reflection) of their 
own evolving-consciousness (pravrttivijiina), they imagine 
that it comes from some external source, and so they give 
it a corporal limitation. But “the Body of transformation 
(or what amounts to the same thing, the Dharma-kaya) has 
nothing to do with limitation and measurement. The second 
aspect (of the Dharma-küya) depends on the activity-consci- 
ousness (karmavijüüna) by means of which the activity is 
conceived by the minds of Bodhisattvas while passing from 
their first aspiration (cittotpada) staze up to the height of 
Bodhisattva-hood, this is called the Body of Bliss (Sarmbhoga- 
kaya) * LJ 

Asanza explained his doctrine of the Tri-kaya in his 
Mahayana-satralankara-Sastra as follows :— 

tribhib kayairmahabodhim sarvākārāmupāgata, 

sarvatra sarva satvinümkaünksnaechida namo’ stu te. 


* Afvaghosa's Theo Awakening of Faith,” by Sazuki, pp. 99.10]. 
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" I salute thee, O Buddha, who art clearer of the dou bts 
of all living beings at every place and who hast acquired the 
great enlightenment and every kind of knowledge through the 
threefold body or Kayas." 

The Karika elucidates it thus :— 

anena tribhis$ea kayaih sarvikirabodhyupagamatvat 
sarvajüeyasarvükürejüanacca sarvikarajiiata bhagavatah pari- 
dipità, trayah kayah svabhavikah sambhogikonairmünikasca. 

“ This is the Karika in which they saluting Buddha have 
acquired the great Enlightenment and every kind of knowledge 
and those Tri-kiyas which are— 

(i) Svabhavika-kaya (the body of self-existent nature), 

(ii) Sambhogika-kaya (the body of enjoyment), 

(iii) Nairmünika-kaya (the body capable of transforma- 
(101). * | 

Vasubandhu's views on the Tri-kiya are just the same 
as Asanga’s and these are stated in his Mahüyüna-sampari- 
graha-Sastra-Vakhya as follows :— 

"By Tri-kaya we understand that his (ie. Buddha's) 
acquisitions are enlightenment and supreme knowledge and 
that the Tri-kayas are— 


(i) Svabhavika-kaya 
(ii) Sambhogika-kàaya 
(iii) Naimanika-kaya.” !! 


Next let us see what is the doctrine of the Buddha-kaya 
as revealed by Nagarjuna, the first Mahayana philosopher, 


* Mahüyünas&trálashkara-Sástra by है, Luis, p. 158, No, 58, This Sistra was com. 
posed by the Bodhisattva Ambn and translated by Prabbikaramitra into Chinese about 
630-633 A. D, (Than Dynasty, A. D, 618-907, Nanjio, p. 262, No. 1190). 

१७ This is a commentary on Asafiga'a Maha yána-éamparigraha-Süatra by Vasubandhu. 
There are three translations of this book in Chinese— 

(1) Trans). by Paramártha, A. D. 503, 2 

(2) Transl, by Dharmagapts, 590,016 A. D,, 

(3) Tranal. by Hinen Thaang, 648.040 A, D. 

> Wasg Bondle, Vol, 7, p. 47, Left of Ko.kio.sho-in Tripitaka, 
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who flourished from the latter part of the 2nd cen. A. D. to 
the beginning of the 3rd cen. A. D.” His doctrine on Buddha- 
kaya is clearly enumerated in his Mahaprajnàpüramitàü- 
Sastra “ as follows :— 


“There are two kinds of Buddha-káüyas—one is the 
Paramártha-káya * and the other is XNirmüna-kaya; the 
Paramartha-kaya of Buddha manifests itself everywhere and 
shines in every direction (three directions). The sound of his 
teaching reaches every direction (three directions)—all crea- 
tures of the numberless worlds hear his teachings permanent- 
ly and attain salvation thereby. ^ Nirmüna-káya Buddha, 
here, is not atall different from the Buddha who was born 
in the royal family and attained Enlightenment after passing 
through all sorts of sufferings and enjoyments." '* 

This passage leaves no doubt about the fact that Nagar- 
juna spoke of only two Kāyas and that his doctrines are 
against the conception of Buddha-kaya in three different 
aspects. However, his explanation of the Paramartha-kaya 
leads us to believe that it is not different from the Sambhoga- 
kaya. In the Madhyamika-Sastra he speaks of Svabháva- 
kaya instead of Paramürtha-kaya. So the Paramirtha-kaya 
of his theory appears to be the same as Dharma-kaya in a 
sense and again the same as Sambhoga-kàya in another sense, 
From this point it becomes clear that at the time of Nāgār- 
juna Sarnbhoga-kiya and Dharma-káya were not yet conceiv- 
ed separately but both of them existed within the Paraméar- 
tha-kàya. 

Next we come to the Buddha-kaya as conceived by 
Asvaghosa I. 


is This date has been accepted generally among the Japanese Buddhist Scholars, 

13 This ia a commentary on tho Poficavin jati-sahacrika.prajha-paramita, compiled 
by Nágárjuna and tronslated by Komarajiva, A. D. 402-405 of tho Intter Tein dynasty, A. D. 
894-417 (ride Nanjio's Catalogue, p. 257, No, 1169). | | 

ts Paramáürtha-káya is sometime’ called &v»bhàáva-káy»; t his is tho same on Dhar- 
ma-káyn. Nügürjuna deals with SvabhAva-kiya in — — Chap, XXII. 

‘* Wang Bundlo, Vol, 2, p. 51, right hand of Ko.kio.sho-in Tripitaka, 


=< ही 
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lam not in a position at present to quote any passage, 
from the books of this Asvaghosa I, which may clearly eluei- 
date his opinion on the Buddha-kaya. However, we may be 
quite sure that his doctrine was the same as that of Nagar- 
juna from “A study of the Sütra on the meaning of the 
Anatma in Dharma asked by a Nigrantha jhataputrah.’’ 10 
This is the only book, which, again, contains such philosophical 
ideas of Asvaghosa I as closely resemble those of Nagarjuna 
For example, the ideas of Asvaghosa I about Paramartha-satya 
and Samvrtti-satya are similar to those of Nagarjuna about 
them. "These lead us to conjecture that Asvaghosa's concep- 
tion of Buddha-kàya was twofold — 


(i) Paramártha-kaya Buddha 
(ii) Nirmana-kaya Buddha. 


This conjecture is again not at all baseless. Paramartha- 
kaya Buddha is closely connected with Paramirtha-satya 
and Nirmifna-kiya Buddha with Samvrtti-satya, We 
cannot say definitely whether Sarhbhoga-kaya aspect of 
Buddha was conceived by him or not. But it seems quite 
probable that he did not fail to explain this aspect also in his 
doctrine, 

From historical standpoint we know it clearly that 
Asvaghosa's doctrine was derived from that of the Mahasan- 
ghika school. This is because Pürnayasa belonged to that 
school and he only transmitted his doctrine to १8७8४11088 I. 
Asvaghosa I, again, in his turn transmitted the doctrine to 
Nagarjuna.” So it becomes settled beyond doubt that the 


'" The Sūtra or the meaning of the  Apatma in Dharma " asked by a Nigrantha 
)üMaputra (Nikhien-tey-wan.wo-in.kin) is not mentioned in Nanjie's catalogue, It is 
mentioned in the catalogue of Ko-kio-kho-in tripitaka, p. 45, left hand, wide Nanji's 
catalogue, p. xxvi (where the catalogue is mentioned), 

H There is no historical evidence about the relation between Aé&vnghosa | and Nigar- 
]uwa, Hot we. can know from their works that Náügárjuna owed the doctrine to Afvaghoga 
1. 1 shall fally don] with this point in the main book. 
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fundamental doctrines of Nagarjuna are essentially a further 
development of the doctrines of Asvaghosa I. 

Next let us examine whether any germs of the doctrine 
of Buddha-kaya can be traced in the views of the eighteen 
different schools. These eighteen schools, however, are sub- 
divisions of the two principal schools—the Mabasanghika 
(Great Council) and Sthavira (Elders). These two schools 
came into being a hundred years after the Buddha's Nirvüna 
in the Vaisali Council. The views of these schools are so 
very complex and intermixed that some of the Elders shared 
similar views with the adherents of the former school. How- 
ever they differ in more respects and can be safely disting 
guished from one another. For the present it will be sufficient 
if we consider the doctrines of the two schools oniy, Some 
passages from the work of Vasumitra will make a clear 
contribution to the solution of the question in consideration :— 


" Discourses on the point of controversy by the differen 
schools of Buddhism follow :— | 

(1) According to the Mahāsaùghika :— 

" The Buddha's personality is transcendental (lokottara) 
and ali the Tathigatas are free from the defilements (sásravah). 

(2) “Every word uttered by a Tathagata has a religious 
and spiritual meaning and purports to the edification of his 
fellow-beings—i.e., his one utterance is variously interpreted 
by his audience each according to his own disposition—bzt 
all to his spiritual welfare; every instruction given out by 
the Buddha is rational and perfect. 

(3) “The corporeal body (RKüpa-káya) of the Buddha has 
no limits (koti) his majestic power has no limits; every 
Buddha's life is unlimited ; a Buddha knows no fatigue, knows 
not when to rest, always occupying himself with the Enlighten- 
ment of ali sentient beings and with the awakening in 
their hearts of pure faith. 

(4) “Buddha has no sleep, no dream. 
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(5) “As the Buddha is always in the state of deep, exalted 
spiritual meditation it is not necessary for him to think what 
tosay when requested to answer certain question—though 
he might appear to the enquirers as if he thoroughly cogitates 
over the problems presented to him for solution. The Buddha's 
response is in fact immediate and without any efforts." ' 

"Thusthe conception of the Buddha-kaya as held by the 
Mahásanghika school closely resembles those of the Maha- 
yana philosophers, as elucidated before. To sum up—the 
Mabasanghika school looked upon the Buddha from two 
aspects—írom the Nirmüna-kàya aspect and from the tran- 
scendental aspect, i.e., the Sambhoga-Dharma-kaya aspect or 
in other words from an aspect which is partly Sambhoga-kaya 
and partly Dharma-kaya. 

As to the conception of Buddha-kaya as entertained by 
the Sthavira-vada school, there are still different opinions 
among the sub-branches of the Sthavira school but, on the 
whole, the conception of the Buddha-kaya of that school was 
not anything beyond the conception of Rapa-kaya Buddha or 
the Historical Buddha. There are many controversial points 
on the subject between the Mahasanghikas and the Sthaviras 
Let us consider the points of difference between them :— 

The Sthaviras say :— 

(1) “The Buddha's personality was not free from Bhava- 
grava though his mind was fully Enlightened. His corporeal 


'" Discourse on the points of controversy by the different schools of Buddhism, or 
^ Éastra on the wheel of the principles of difforent sohools™ ; in the Chang Bundle, Vol. 4, 
p. 76, of Ko-kio-sho.im tripitake, There are 3 translations existing im China of the same 
text—composed by Vasumitra— 
(i) Shi-pa-pu-lun—Ast&dasanikaya-Sastra composed by Vasumitra, translated by 
Poramfrtha, A. D. 657-569, 
(ii) Pu-chi-híi-un Níküyn-nvalamvana-Süstra (Sastra on the difference of tho viow of 
18 Hinayána schools), This translation is similar to above, 
(iD T-pu-tean-lan-lon Nikiya-bhada-dharmamati-chakea-Sastra (Sastra on the wheel 
of the principles of different schools) composed by Vasumitra translation by 
Hiuen Thuong, 602, A.D. : 
१७ Of, Kathavatehu and Vasumitra's discourses on the points of controversy by the 
different schools of Buddhism. 
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existence was the product of blind love veiled with ignorance 
and tangled with attachment. If this were not so, the 
Buddha's feature would not have awakened an impure affection 
in the heart of a maiden, an ill-will in the heart of a high- 
wayman, stupidity in the mind of an ascetic and arrogance 
in that of a haughty Brahmana. These incidents which 
happen during the life of Buddha evince that his corporeal 
presence was apt to nzitate other's heart, and to that extent it 
was contaminated by Bhavasrava.”’™ This is said as a refutation 
of the first point of the Mahasanghikas enumerated before. 

(2) “ Every word uttered by a Buddha has not a reli- 

„gious meaning. The Buddha occasionally uttered things 
which had nothing to do with the enlightenment of others; 
that even with the Buddha something was out of his attain- 
ment, for instance, he could not make every one of his hearers 
perfectly understand his preaching ; that though the Buddha 
never taught anything irrational and heretical, yet all his 
speeches were not perfect." ^" This is a refutation of the 
second point. 

(3) As regards the third point, deifying the Historical 
Buddha of Mahasanghikas the Sthaviras refute it thus— 

* The Buddha limits and can never be beyond the histo- 
rical one, and though he has majestic power but that power 
is limited —there is beginning and end in his life." ™ 

(4) Against the fourth point they say— 

“The Buddha never dreams because he has cut off evil 
ideas but he has sleep." ^? . 

(5) Against the fifth point they say— 

* The Buddha has mental calculation as to how to express 
his ideas as best suited to the understanding of the audience. 


१० Maha-vibbied Vol. 173 in the Shan bondie, Vol. 7, p. 3; right of Ko-kio-sho-in 
tripitaka. 

81 Vasumitra's same work—aa existed in the Chang bundle, Vol. 4, p. 77, left of Ko-kio 
sho-in tripitaka. | | 

+s Bakkyo-tou-itau-Ron, Vol. 111, pp. 227.237, by Dr. 8, Mura-kami. 

+s Vibhian, Vol. 37, in the Shan bundle, Vol. 2, p. 51 right of Ko-kio-sho-in tripitaka. 
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Indeed he does not cogitate over the problem itself for with 
him everything is transparent, but he thinks over the best 
method of presenting his ideas before his pupils." * 

From the above question we can easily understand that 
the conception of the Buddha-kàya as entertained by the 
Sthavira school is quite original and does not surpass the 
Rüpa-kaya aspect. Thus far we have succeeded in tracing 
historically the theory of Buddha-kaya as developed in different 
schools. 

(c) Evolution of Tri-kayas out of the Historical Buddha. 

There seems to have been two ways in which the Buddha- 
kiya conception developed into the Tri-kaya. According to 
the first method, the doctrine of Buddha-kaya came to 
exist, and developed into Tri-kaya through the emotional faith 
of the Buddha's disciples, and according to the second view, 
it developed through the instrumentality of philosophical 
speculation among his disciples. 

Let us see what these two methods have got to teach 
us on the point. 

(i) In the Mahaparinirvana-Sitra it is stated that when 
Buddha passed away from the world many of his disciples 
wept and cried, “ How soon the light of the world has passed 
away.” 

Though it has been described in the Sütra that those of 
the brethren who were not then free from passions wept and 
uttered those words yet I think that such kinds of utterances 
and weepings will happen naturally with the force of human 
emotions to all disciples, irresrectively of whether they were 
possessed of passions or not. 

This emotional utterance on the part of the disciples 
of the Buddha may here be reckoned as the important step 


to the building up and development of the doctrine of the. 


Buddha-káya. 


*% Mr. K Terazimna's commentary on Vasamitra’s I-pu-tsun-lun-lun, p. 051 and p. 85, 
** Digba nikaya ii. 158, the Dialogoes of the Buddha by Rhys Davids, Vol. III, p. 177. 


४ 
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After the death of the Buddha the disciples who had 
been his constant attendants in his lifetime began to revoke 
the august personality of the past Master and this retrospective 
had filled them with great delight in such a manner that they 
broached themselves in the following Sutta :— 

“Exalted one, a Supremely awakened one, Perfect in 
knowledge, and in conduct, an Auspicious one, a Knower of 
all the worlds, an Incomparable guide to men who desire 
guidance, a Teacher of Gods and men, an Awakened one, a 
Blessed one ; ” » 

Again those disciples who entered into the Buddhist 
community, now hearing of Buddha's personality began to 
long for the past personality of the great Buddha. This is 
clear from the following passage :— 

“If we hear that we would be able to see Buddha 
Bhagavan we should go ten yojanas, twenty yojanas, thirty 
yojanas, even one hundred yojanas and one thousand yojanas 
to pay respect to Bhagavün. But Buddha is no more; so we 
shall take refuge in the Buddha who has attained Parinirvüna 
and in the Dharma and in the Sarmgha.”” 

Though just at the time of his Parinirvana Buddha 
instructed his disciples to rezard * Dharma ', * Vinaya ' as their 

!* Majjhima-nikiya, Hatthipadopama-Satta (Vol. I, p. 179)—this translation I quote 
from Discourses of Gotama the Buddha by Sildcára, Vol. II, p. 25, and the same state. 
ments we can get from many utterances as follows — 

Majjhima-nik&áya Ratthapola (Vol. IT, p. 55). 

Taphisagkhaya (Vol. I, p. 67). 
Brahmáyu (Vol. 11, p, 133). 
Salayoka (Vol. I, p. 285). 
Apapgaka (Vol, I, p. 401). 
Digha-niká ya Ambattha 1'2 (Vol. I, p. 87). 
Sonadanda 1. (Vol, I, p. 111). 
Kütadanta 1°2 (Vol. I, p. 127-8). 
Tovijja 7. (Vol. I, p. 236). 
Lohicca 3. ( Vol. I, p. 225). 

a Mahali 1. (Vol. I, p. 85). 
Saihyutta-niküya xxii. 78 (Vol. IIT, p. 85). 


Such pleasing words were also uttered by the disciples to Buddha even in his lifetime, 
as Majjhima-nikaya, Madbura-Sutta, Vol. HT, p. 90, 


65 
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teacher after his death * and at the same time advised them 
to take refuge in Dharma, Samzha and Self,” yet the disciples 
could not rest satisfied without the personality of Buddha 
among the refuges of Tri-Ratna. In his lifetime the objects 
of faith were Buddha, Dharma and Samzgha to the disciples, 
and among these three, Buddha stood at the centre. But 
after his death though his place was taken by Dharma in 
the doctrine of Tri-Ratna, vet the emotional feelings of his 
disciples could not make them remain satisfied without the 
personality of Buddha as the objeet of refuge as before. 

Because if we look into the historical traces of the 
objects of refuge in place of Buddha, we will find at least 
three kinds of such objects namely, (i) worship of Scriptures, 
(ii) worship of the formulated Tri-Ratna form, (iii) worship of 
Buddha's relics. From this it is apparent that some days 
after Buddha's Parinirvüna the disciples could not control 
their emotional feelings in the absence of the Buddha's per- 
sonality among them so they searched for some equivalents 
in the place of the Buddha which must be connected with 
the past Buddha; and they found out their objects of refuge. 
So some of them began to take refuge in Scriptures, some 
of them began to resort to the formula of the Tri-Ratna. 
Such emotional sentiments of Buddha’s disciples were quite 
natural. 

Here let us see how the above three things became 
their objects of refuge :— 

(i) The Scriptures are revelations of Buddha. His 
perfect knowledge, character, and his great personality must 
have consequently existed within the scriptures ; and moreover 
it was declared by Buddba himself that after his death only 
the doctrines of his promulgation ‘including the Vinaya) should 


ss Digha-nik&ya ii, p. 134, dialogues of “the Buddha, by Rhys Davids, Vol, IIT, p. 171. 
४० Digha-nik®ya ii, p. 100, Dialogues of tho Buddha, by Rhys Davide, Vol, 111. 
pp. 105-6, and Majjhima.nikiys, Qulasibanáda-Butta, Vol. I, p. 64. 
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lead men to salvation.” 'This is the reason why some of his. 
disciples began to take refuge in them in place of the Buddha. 

(१४) The three Ratnas had been in existence as objects 
of refuge during the lifetime of the Buddha and after his 
demise they were also made objects of refuge. About these 
things we come to understand clearly from early Indian 
Buddhist scriptures at the time of Asoka and some time also 
after that, and such worship is clearly shown in the Sutta :— 

“ Buddha is no more, we shall take refuge then in the 
Buddha who has already obtained Parinirvana and in the 
Dharma and in the Samgha." | 

(ii) Buddha's relics had been worshipped by his disciples 

in reverential commemoration and cozitation of the great 
personality of the Buddha. | 

(a) Among the relies it seems that the worship of Buddha's 
remains occupied the most important place. Iu the Maha- 
parinirvüpa-Sutta it is stated that after Buddha's death his. 
remains had been divided in eizht parts of the country. From 
Indian Buddhist seulpture and literature we come to learn 
that these remains had been worshipped from early time 
and that the worship of Baddha’s remains was much in vogue 
in India at the time of king Asoka. | 

(4) In the next place the Stüpa also had been created in 
places where Buddha's remains had been enshrined, after 
Buddha's death, and for some time Stüpas had been built as 
memorial signs in those places where Buddha was born. 
Buddha had attained Supreme knowledge, where the first king- 
dom of Righteousness had been set on foot and where Baddha 
had obtained his Parinirvana.” 


49 Ruanda, tho Dharma and Vinaya which 1 have eet forth and laid down for yon 
all, let them, after I am gone, be the Teacher to you, (Rhys Davids, Dialogues af the 
Buddha, Vol. IIL, p, 171). l 

2) Majjhima-nik&xa, Madbura-Sutta, Vol 11, p 90. 

» Dialogues of the Buddha by Rhys Davids, Vol, ILI, pp, 190-1 

ss Digha-nikàya Mubüparinibbaga-Suttanta, ii, 14075, 

Dialogues of the Buddha by Rhys Davids, Vol, 111, p. 153, 
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Therefore, the Stüpa had been reverenced equally with 
the remains. But in later ages these Stüpas were gradually 
reverenced by the Buddhists more and more than the relies as 
objects of worship. Not only this, but even the Buddhists 
thought that this kind of worship entailed great merits, so that 
in its consequence Stüpa worship prevailed largely in India at 
the time of Asoka. Tradition tells us that the great king 
Asoka erected 84,000 Stüpas." In I-pu-tsun-lun-lun we find 
there are discussions upon the * worship of Stüpa' among the 
Caityasaila, Mahisisaka with Dharmaguptika, the  Caitya- 
$aila of Mahasanghika branch; and the Mabisasaka of Stha- 
vira branch hold the same opinions that the Stüpa-worship 
gives no effect but Dharmaguptika of Sthavira branch hold 
to the contrary that Stüpa-worship gives much effect." 

(c) Next, the worship of the Bodhi tree and worship of 
Buddha's foot-print were also among the relic- worship. 

Thus after Buddha's death or Buddbha's passing away 
some of the disciples worshipped tbose relies as objects of 
refuge. But astime went by, the emotional feeling of disciples 
became deeper and they could not hold themselves in restraint 
from yearning after the Buddha's personality. So some of 
them bezan to dwell in comfort azainst the advent of the 
future Buddha, because in his lifetime Buddha had spoken 
many a time about the past and future Buddhas. In the 
Mahapadana-Sutta Buddha spoke about the past six 
Buddhas : — 

Vipassi, Sikhi, Vessabhu, Kakusandha, Konagamana 
Kassapa*: “ Ahesuh atitarn addhanah  arahantà samma- 
sambuddha te pi bhagavanto eta paramam yena samma 
bhikkhusaügham patipadesum seyyatha pi bhagavanto 


Bs Vincent A. Smith, Early History of India, p. 114. 
** [.pu-teun-Jun-Jun with K, "Terajimn's commentary, Tayo-daigakn edition, pp. 117, 
157, 168. 
s* D, N. ij, 2, Dialogues of tho Buddha by Rhys Davids, Yol, LII, pp. 6-7. 
S, N., Vol. 4 (Vol. ii, pp. 5-9). 
8. ४., ४1, 2. 4. (Vol. I, pp. 166-7). 


— 
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etamparamar yena samma  bhikkhusanghath patipodesum 
seyyatha pi etarahi mayá samma bhikkhusangho patipadito: 
ye pi te kandaraka bhanissanti anigatarh addhünam arahanto 
Sammi sambuddha te pi bbagavanto eta paramarh yena samma 
bhikkhu sangham patipadessanti." * 

“Just as in the past those who were supremely Enlighten- 
ed had established supreme Sarmzghas, even so I have established 
a supreme Sarhgha at the present time. Those that will be 
supremely Enlightened ones in the future will establish 
supreme Sarnghas even as I have established it now." = 

This is the reason why some of the disciples got the idea 
of the future Buddha. The future Buddha was not equal 
with the past great Buddha, so their faith for the future 
Buddha could not satisfy them well. At last some of the 
disciples came to know the Dharma for ever because 

" Paecaya, yena Tathüzato parinibbute saddhammo cira- 
ttika hoti.” ? 

“Though Buddha entered into Parinirvana by some 
condition (paccaya) but Dharma is for ever." 

And at the same time they came to know that Buddha's 
personality was identical with Dharma, because Buddha 
declared :— 

* Dhammarn hi so bhikkhu passati 
Dhammar passanto marh passati " 

“One who perceives Dharma can see me and one who 
understands me, can know Dharma." “ 

‘hus they began to identify Buddha's personality with 
eternal Dharma, and eternal Dharma with Buddha's persona- 
lity and at last their faithful initiation gave them to under- 
stand that Rüpa-káya Buddha was identified with Dharma-káya 


6१ Majjhima-nikayo, Vol, 1, p. 330. 

४९ This translation has been rendered by my learned friend Prof. Sailendranath 
Mitra, M.A. 

A.W. VI, 40 (Vol, IU, p. 340). 

५७ Ttivuttaka 02 (p. 21). 
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and they created what is called Dharma-kiya Buddha. Here 
Hüpa-káya Buddha was transformed into Dharma-kaya 
Buddha. Thus the so-called Dharma-kiya Ruddha came into 
existence. 

In Buddha's lifetime there were many disciples and even 


outsiders who were so much captivated by the Buddha’s great 


personality that they began to call Buddha with such pleasing 
words like Sugata (the happy one), Bhazavü (the blessed 
one), Loka-natha (the lord of the world), Sarvajiia (omniscient), 
Dharmaraja (king of Righteousness), etc. ; and such disciples, 
after Buddha's Parinirvana, began to please his past great 
personality more highly and more mythologically—Buddha 
possessed 32 great personal marks and 80 different features, 
etc." Such mythological conceptions should take place 
naturally among any religious community in the way of 
commemorating their leader after his death. This is the 
same case with our Buddhist Community, From observation 
of the Dbarma-kaya conception connected and harmonized 
with mythological personality of the Buddha they created 
what is called Sambhoga-kaya Buddha, because their emotional 
feelings led them to believe that Buddha is permanent and at 
the same time they were inclined to combine this belief with 
the Buddha’s personality. So with mythological personality 
they personified the Dharma which is permanent and with 
this permanent Dharma they Dharmanized that personality, 
Thus they established Sambhoga-kiya Buddha who is a per- 
manence as well as a personality. In this way the emotional 
feeling of Buddha's disciples developed Kiipa-kaya Buddha 
into Dharma-küya and Dharma-káya into Samhbhoga-kiya. 

Next, let us see how Buddha-kaya came to exist and had 
developed into the Tri-kaya through the philosophical specula- 
tions of the disciples. 


In his lifetime Buddha preached for the common mass 


such doctrines which dealt only with the apparental world, 


*5 In the Nikays we bavo many passages which deal such highly pleasing words, 
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and he indicated to the people that “All is impermanent," 
i “All is suffering," “All is non-Ego," because thereby he 
wanted to lead the people to the way to salvation directly, and 
| hence he tried his level best to rejeet philosophical discourses 
which would easily take the people into useless speculations 
: and would hardly lead them to salvation, 
| But his introspectional perception was on the otber side 
busy with quiet ontological truth which had been indicating 
| that “ All is permanent," “ All is happy," and “ All is in the 
universal Mahatma (not in the Brahmanical sense)." ** 
Some disciples of Buddha possessed much advanced 
s understanding so that they might understand  Buddha's 
` introspectional perception. 
About Buddha's death there were nt least three kinds of 
conceptions among his disciples—some of the disciples who 
* had no advanced knowledge thought that Buddha would die 
t just like other human mortals. So in the Mabāparinibbāņa- 
Suttanta it is stated thus :— 
j “Sabbe ' va nikkhipissanti bhuta loke samussayam: 
L Yatha etadiso sattha loke appatipugzalo 
1 Tathagato balappatto sambuddho parinibbuto " ४ 


E *3 Here is room enough to speak something to Buddha's Dharma, The Dharma 

% means the doctrine of Baddha or the perception of Buddha, and in this perception there are 
two aspects, because when Buddha attained Enlightenment under the Rodhi tree he at once 
penetrated both the aspecta of this world; one is the perception upon the world me it 
appears and the other is the perception upon the reality of the world, The former may be 
called Phenomenological preception and the latter may be called Ontological perception of 
thie world. And Buddha preached in his lifetime mainly the former conception for 
the common mass, because his nim was to save more the common mass than others 
in comparison aud at the same time his aim was to lead them by the direct way to 
salvation, lt was necessary therefore, for him to indicate the condition of this apparental 
Serheira as full of suffering and misery, For this kind of indication men had naturally to 
direct their attention to religious fnith and righteous conduct, Baut the latter perception 
was quite contrary, being mainly concerned with the reality of the world, and from this 

- point of view the world andall beings are not impermanent but permanent, not suffering 
but happy. There is no individunl stom but we all are in Mahatma, Such introspec- 
tional perception is clearly stated in the Saddharmapupdarika-Sütra in complete form and 
in the Pali Nikáya in a scattered form, You should mind here that the so-called iden of 
Upanishad existed in the Buddha's introspectional perception. 

१७ D, N. ii, 157, Dialogues of the Buddha by Rhys Davids, Vol. IIT, p. 175, 
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“They all, all beings that have life, shall lay aside their 
complex form—that aggregation of mental and material 
qualities, 

That give them, or in heaven or on earth 

Their fleeting individuality ! 

E'en as the teacher being such a one, 

Unequalled among all the men that are, 

Successor of the prophets of old time, 

Mighty by wisdom, and in insight clear,— 
hath died!” 

And some disciples who possessed a little advanced 
understanding thought that Buddha would die and that 
Buddha would live for ever because, they say, Buddha's 
personality is beyond any knowledge. In the Aggivacchagotto- 
Sutta it is stated thus :— 

४ Tathagato gambhire appameyyo 
duppariyogühi sayyathapl mahasamuddo 
upapajjatiti na upeti, na upapajjatiti na upeti " 

“Tathagata is like a deep ocean; it cannot be 
measured ; and it cannot be weighed; so it should not be 
agreeable to say whether Buddha will live for ever or not." ७५ 

But the much advanced disciples understood that Buddha's 
personality was permanent for ever and knew that though 
Buddha took Parinirvána yet he could live for ever." So in the 
Saddharmapundarika-Sütra 

* Tavaccirabhisarnbuddho aparimitéyusparamanarm tatha- 
gatah sada sthitah. Aparinirvritastathügatah parinirvanama- 
darsayati vaineyavasena.” 

4 Without being extinct, the Tathagata makes a show of 
extinction, on behalf of those who have to be educated.” ** 


** M, N. Aggivacohagotto (Vol, I, p, 458). 
*® On going for pleasure or vihlra sūtra in D, N, of Chinese Tripitaka No. 8 of Oheh 


bundle of Ko-kio-sho-in, pp. 22 M., this verse did not exist in the Pali Mahiparinibbagn 


suttanta. 
** B, P, Bütra, p, 919, 8, B, E,, Vol, XXI, p. 302. 
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The reason is that they understood that Buddha's 
personality is already identified with Dharma because | 


“ Dharmam hi so bhikkhu passati 
Dhammatrn passanto mara passati " 


“One who perceives dharma, can see me and one who 
understands me can know Dharma." * — 

And Dharma itself is beginningless and endless so 
Buddha's personality should also be without a beginning and 
an end. In this way those advanced disciples, as soon as they 
met Buddha's Parinirvina, at once established the Dharma- 
kaya Buldha. The Dharma-kaya Buddha is rather an abstract 
form, and such a form could not satisfy the disciples in their 
religious observances. So they again established Sambhoga- 
kaya Buddha out of Dharma-káya Buddha. In this process 
they harmonize Dharma-kiya with mythological activities 
of Buddha which were prevalent at that time among the 
disciples, and thus they transformed the abstract Dharma- 
kaya into Sambhoga-kaya which is quite concrete in form, 

In tho Saddharmapundarika-Sütra it is stated as follows :— 


“Na cipi nirvimyahu tasmi kale 
ehaiva co dharmu prakásayámi ” 


* I do not become extinct at the time, and in this very 
place continue preaching the law.” ** 

In the next place it is a quite necessary problem to 
explain the growth of the IHistorieal Buddha. If Buddha's 
personality exists as Dharma-kaya in Dharma which is 
permanent and at the same time exists as Sarnbhoga-kiiya 
Buddha in universal form which is also permanent how should 
we then explain the existence of the Historical Buddha who 
had been moulded into a human form. 


53 Itivuttakea 02, p. 21, 
** Saddharmapugdarika, p. 323, 8. B. E., Vol. XXI, p. 307, 
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To answer this question the disciples created incarnation 
idea, and they thought that Buddha's personality is begin- 
ningless and endless indeed, but whenever necessary it comes 
out in human shape as an Avatüra, as a teacher. This is what 
is called in Buddhism Nirmüpa-kava Buddha 

In this way they established Dharma-kaya, Sarhbhoga- 
kaya and Nirmina-kiya. 

On the whole I have shown above something about the 
development of the Tri-kaya Buddha from emotional as well ° 
as philosophical points of view 
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